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PRCXACC 


The term ‘Vedanta* is often too narrowly understood to 
denote the philosophical system of ‘SunkaracSrya* and scores of 
books have been written by scholars — Eastern as welt as 
Western— in explanation and elucidation of lus doctrine of 
Absolute Monism But there are other Vedanli) schools as well 
and there is also a rich literature, both in Sanskrit and in 
English (not to speak of other languages), concerning the 
systems of Ramanuja and Madhva Yet, a full and critical 
modern exposition of another AcSrya’s school of thought, which 
deserves to be given due consideration, has been missing in the 
History of Indian Philosophy Therefore, it was felt that this 
rather neglected and insufficiently explored yet important field 
should be paid due attention to, trying thereby to reduce, if not 
definitively to fill jn, the gap left out in the critical treatment of 
the mam schools of Veddnta Philosophy Without VaUabha, the 
complete understanding of the full potentialities and the pro* 
found influence of Vedantic thought on the cultural religious 
Hindu thought and life, especially m Western India will always 
remain unachieved 

Indeed, it is a curious fact of history that notwithstanding the 
wide spread and thorough going popularity which Vallabha’s 
svstem has enjoyed in Gujarata, Vraja, Marvada and Kathia- 
vada on account of the cult of devotion which has entered into 
the very fabric of his system, VaUabha* $ thought has not been 
accorded full modern critical treatment outside of the restricted 
confines of its own sect and followers — but for some scholarly 
efforts m this direction like those of Prof G H Bhatt, Dr 
Glasenapp and Fr P Johanns But these are few and far 
between There are quite a number of papers, articles, periodi- 
cals and booklets written in Gujarati which represent attempts 
at an exposition of the teachings of VaUabha, but these, being 
devotional or religious m character, are prompted by unques 
tionmg_ faith more than based on an analytical., rational. 

approach 

Hence, the present work undertakes to present the 'Suddha- 

dvaita* doctrines m a scientific and unbiassed manner This 
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will also help to remove a not infrequent misunderstanding, viz,, 
that 4 Vedanta philosophy’ stands for Sankara's system alone A 
comparative study alone of all the other \edanta schools (inclu- 
ding Vallabha's) can give an adequate idea or the rich variety of 
systems, mutual searching criticisms and complementary 
rectifications covered by that common title — Vedanta Philosophy 
This study of the works of Vallabha and of some of his 
illustrious followers is based on a critical approach, and points 
of socio-religious importance happen to demand but casual 
reference in the course of the textual interpretations and 
analysis 

The questions, which Vallabha is considered to treat as crucial 
points, either going against his chief opponent, viz Sankara, or 
as enshrining his own personal viewpoint have been critically 
studied and analysed here Vallabha has sometimes earned the 
battle into his opponents* camp, by severely attacking those of 
their theones to which he does not subscribe, — but he himself 
has not offered a sufficiently acceptable solution of the same 
(like his concept of Maya etc ), and this represents something 
like the problem being viewed but left unsolved On the other 
hand, there are certain explanations which he offers in 
consonance with his own doctrine of ‘Pure Monism*, — but 
which, — after a critical study — seem to lack a universal rational 
appeal, and hence, for us, continue to remain ‘problems* 

On the whole, this work embodies an attempt at presenting 
a complete, comprehensive critical study of the tenets of Vallabha 
as embodied in his works and as reflected in the expositions and 
annotations offered by his followers And it is claimed that it 
will constitute practically the first systematic, comprehensive 
and critical work of its type in English, in this particular field 

A critical concluding appreciation is given of the stylistic 
procedure followed by Vallabha in approaching his problems of 
textual interpretation and his mingling of sources common to 
other Vedantic schools with the supreme source acknowledged 
by him — the Bhagavata Purana 

Further, Vallabha* s theory of ‘Push is shown to have a 
key position in his system and the limits are drawn between 
what seems legitimate in its use and what seems to imply an 
unwarranted extension of that use m rational philosophical 
discussion. 
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Finally, Vallabha's contribution to Vedantic thought from the 
point of view of the personal conception of the Absolute is 
assessed and critically valued 

An endeavour is made in the direction of offering translations, 
explanations and critical appreciations of significant passages 
occurmg m different works of Valla bha and of his followers, 
with a view to remove difficulties that are lilcel> to arise during 
the course of their study by future generations of students of 
this subject The passages selected for translation are serially 
marked with letters of the alphabet* and arc put within inverted 
commas Care has been taken to make them not merely faithful 
to the original* but also readable in so far as the texts permit 
Generally an introductory note precedes such passages, which 
are followed by an appreciation of the same 

A critical assessment of the dialectics in the ‘Vidvanmamjana** 
which is considered to be the ‘magnum opus’ in this school* is 
attempted and its contents are subjected to a critical analysis 
The dialectical style and the nature of the contents of this work 
have rendered it practically unintelligible to the student world , 
henoe, this attempt at clarification of the same This is very 
essential, since this work embodies a rationalisation of Vallabha’s 
interpretations of the significant Brahma sutras as also an 
elucidation m rational terms of the mam teachings of the school 
These aspects of ratiocination are first explained, clarified „ 
analysed, and then subjected to the test of logic and 
consistency 

Some crucial aspects, which arise during the course of study 
of this school of thought and which do not find a solution in 
the texts themselves, have been referred to §n Dik$itjee* 
Maharaja, with whose guidance, backed by profound knowledge 
of the various traditions of this school and of the subtle and 
intricate aspects of the whole system as such, the author has 
availed herself of the inner and otherwise unknown traditional 
interpretations concerning points of vital importance A compara 
tt\e study of the traditional view and the direct rational analysts 
has also been earned out and its final e\af nation presented m the 
book 


Many aspects, such as the Avirbhava and Tirobbava doctrines 
wtnch are generally Known to people but the exact connotation 
of which has remained beyond the ken of the studious and^he 
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interested, are brought to light and presented in a proper, 
critical, better perspective 

Thus, the present boot undertakes to remove these hazy 
notions*about terms of philosophical importance by offering 
suitable explanations and elucidations of the same, with a view 
to lead students to a better or more satisfactory understanding 
or the whole system, which has been woefully neglected — both 
by students and exen by scholars 

Certain Upamsad texts of fundamental significance like ‘That 
thou art , ‘Vacarambhanam vikaro namadheyam*, etc ha\e 
been explained in the light of different interpretations of the 
same as offered by different commentators, and an unbiassed, 
critical investigation of the ‘meaning underlying these statements 
is undertaken, and the conclusions arrived at are here set out in 
detail 

The verbal information or guidance received from eminent 
European scholars like late Dr H V Glasenapp (Tubingen), 
late Dr Renou and Prof O La combe (Pans), and Prof 
Fflhozat (Parts), when the candidate could avail herself of the 
opportune of visiting foreign 'countries and of holding consul 
tations with them, has also been incorporated into this book 
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have flourished in the latter half of the eighth century a d* 1 
There came forth, m course of time, learned scholars hfce 
Ramanuja, Nimbarka, Madina, Vallabha and many more, who, 
while trying their best to explain the abstruse aphorisms, each 
founded a system of his own 

The Upanisads form the bed rock for the rise of different 
systems of philosophy, although the later systems like those 
founded by Ramanuja, Nimbarka, Madhva and Vallabha 
assumed some additional hues in their doctrines by accepting 
the authority of the VP, the Bhg and soon Only certain 
suitable portions from the Upamsads seem to have been selected 
(as had already been done by Badarayana himself) by each of 
these philosophers, who left no stone unturned in order to 
explain away those passages which did not uphold or support 
their own theories They explain those passages in function of 
what they consider to be the pivotal texts or doctrines m the 
4< Sruti” as they understand it 2 

§ T s doctrine of Absolute Monism finds its complete 
expression in his commentary on the B S , and is also reflected 
m his other works Gaudapada is known to us as his 4 Parama 
Guru’, that is, his preceptor s preceptor, and he is the origmator 
1 of Ajatavada — the theory of non ongm of ihe universe The over- 
whelming influence that Buddhism and Jainism were exercising 
^ then and the encormous importance attached to the sacrificial 
cult by the ‘Mimamsakas’ were both subjected to a devastating 
attack by Gaudapada Thus, a stream of new life was poured 
by them into the then drying up river of Brahmanism £ has 
been labelled a ‘Prakhara jfiana martanda’ — a blazing sun in the 


* Recent research of Hajune Nakamura point* to the first half of the 8th 
Century AD (Ref The Great Hindu Theologies* — Rev R V DeSmct) 
Nakamura** argument has been critically' examined in the Italian Review, 

East &. West*, I9C0 alio m Rrahmavjdya* Adyar Library Bulletin, 
December 19G0 

* Dr L Renou says that it is impossible to reconstruct the exact 
teaching of die SQtras in a number of capita] points With Thibaut 
he thinks dial it does not serm that this abstract treatise gives a full 
idea of the richness of the Upuujids Bddadiyaga had intended to 
lay down the main guiding points for a synthesis Anyway if one 
had to choose from among the commentators the chance of having 
come closest to the mind of the Sutras would be with the 
* bhrddbhcda** (as said by Jacobi and Ghatc) cf L*Indc cbniqtie 

'kit. p 19 
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and is therefore something ‘inexplicable* (*Amr\acanI>r), and it 
is because of this ‘Mffya’ that the soul considers itself real and 
different from Br., while in reality, nothing exists beside Dr. 
Three "categories of reality”, t/r the Ultimate, the phenomenal 
or the empirical and the apparent, arc set forth, and Br , the 
world and the dream-world or the snakc-in-thc-ropc cognitions 
arc respectively explained in the light of the same 

The state of release consists, according to § , in putting an 
end to this bcgmninglcss ignorance — which at once results in 
the realisation of the unity that underlies all plurality That is 
what is meant by ‘That thou art\ and it forms the very backbone 
of the doctrine of absolute identity of the individual soul with 
Br in S *s system. 

In Rama , the sjstcm of 5 seems to be reversed, because, 
while £ is not prepared to accept even existence, intelligence 
and bliss as qualities of Br , Rama declares knowledge (jnana), 
power (sakti), ugour (bah), etc , to be the qualities of Br , as 
different from the latter Again, the 'jada* or the inanimate 
world, along with the intelligent souls, constitutes, in the system 
of RamS , the “body” of the Lord Hence, his system is known 
as ‘Vi&stadvaita* or “the non dualism of the Qualified or Non 
duality qualified by duality” Br is the one Reality and is 
qualified by the sentient and the non-sentient world, which are 
essentially different from Bn, although dependent on Br Br is 
the highest end to be attained by the soul and j^asudesa, Vi$nu 
and"T3afavana are but different names of th e same™Rama 
considers devotion (bhakti) and absolute sdf-surrerTdeT(prapatti) 

> to the Lord as the only means to salvation Br is the efficient 
cause oT the world* while Prakrti in the form of “M5ya” — a 
power of the Lord -constitutes the material cause 1 He possesses 
innumerable auspicious qualities and is devoid of earthl> 
attributes 2 The individual soul is consciously perceptne 


1 Thus, Br is both the material and the efficient cause of the world 
The creation is nothing but a modification or the subtle form of Br 
i&£e> the ooe The&e&rre, Br , mth bis sabti-e body* of *etrfien£ 

and non sentient world J is the cause , while when possessing the gross 
‘body* of the same, nz ‘cit* and acit’, he becomes the effect (Doctrines 
of SatUrys and Parigama) 

— {sforpsr, Bombay Sanskrit & Prakrit Senes, \oI Ixvdj), p 59 ) 
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(intelligent) and is atomic, eternal and different according to 
different bodies It is only because of the accidental conditions 
that it becomes the doer, the enjoyer, etc , and is imohed m a 
connection with PraVrti It is a part of God’s bod), but its 
own (i e the jlva’s) body is perishable, while the Body of God 
is imperishable The path of action as well as of knowledge is 
subsidiary to that of devotion This ‘demotion’ is defined as an 
immediate presentation of the divine vision arising from a flow 
of memory, unbroken like that of oil, as a result of devout 
“meditation 1 The demotion, as is spoken of in the s> stem of 
Rama , is based more on intellectual meditation than on 
emotional attachment for the Lord 

As against S-, Rama holds that even m the state of release, 
which results from devotion, the inner-self (Pratyagatma) 
xs not shed its individuality but shmes as “I” £ Liberation 
ands for the regaining of one’s original punty and resemblance 
> Br through demotion, attained through knowledge 
The scriptural text of fundamental significance, \tz ‘That 
iou art\ is explained by Rama as meaning that the individual 
3ul which is an attribute or a mode of Br , is Br — sugestmg 
tereby that it is not essentially and identically the same as Br 
tit very similar to it and belonging to it, since it forms a part 
f the ‘body’ of Br , Rama very often quotes in support of his^ 
ioctrme the V P , which has been accepted by him as an 7 
dditional canon of authority besides the normally acknowledged! 
nplc-canon — 

The svstem of Ntmbarka is known as the Dvattadvaita% 
*hich signifies that difference and non-difference are on the 
ame lev cl sharing equal importance and are co-existent The 
inference (bheda) means the possibility of a separate existence 
?n the part of 4 cit and *acit although dependent while non- 
hfference (a bheda) means the impossibility of a totally 
independent existence Thus the at and ‘acit arc equally 
real and arc different and non different from Br —different 

— 1 1 ! , p 9) 

ftwitrecViPT* g re c-r ^ < 1 ^ 1” 

PP 52 53). 
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since they can exist separately and non-different m the sense 
that they arc absolutely dependent on Dr for their existence. 
Br. pervades them all, hence the Non duality. At the will of 
Han to create, the world comes into existence He is the 
material cause m the sense that He manifests His subtle *cit' 
ard 4 ac f powers ($aktis) in a gross form , and He is the 
efficient cause since He offers an opportunity to the individual 
souls (which were unworthy of receiving knowledge because of 
their limited memory and dependence) to reap the fruits of 
their actions, etc Like Rami , Nimbarka also advocates the 
Parmlmavada or the theory of modification of the subtle into 
a gross form of the world The soul ha* knowledge as its 
essence, is self-refulgent sentient, atomic, doer, knower, cnjo>cr 
and so on It is both the knower as well as knowlcdee like 
the sun and its light Thus, the attribute and the possessor of 
attnbutes, though identical as a full reality, are different from 
each other This does not imply absolute identity but a non- 
perception of difference owing to extreme similarity Theu- 
individual soul re sembles H an, since it possess es inte ll igen ce 
antTknowledge,Jiut is different fr omTlan in th at it is entirely 
depend ent o n Him The nature of the individual soul is 
enveloped and clouded by begmnmgless Maya, which obscures 
and distorts the true nature or things Tae Grace of Han puts 
an end to it and reveals the true nature of the individual soul 
The Lord Han is an abode of all multitudes of auspicious and 
divine qualities and has four mam forms w" , Vasudeva 
Sankargana , Pradyum na, and Antruddha Nimbar ka sp eakTof 
the worshltF^r^KT§nar"aIong with Rad ha Devotion to the 
Lord and a feel mg of absolute dependence on His grace 
amounting to a complete self surrender to the Divine wish are 
said to be the means to the highest end Nimbarka has set out 
to refute S s theory of Maya and thus has blazed the trail for 
his followers to attack § s system He considers ‘Upadhi or 
limiting adjunct to be real, as against £ Nimbarka says that 
it is only a thing actually existing elsewhere that can be 
superimposed upon any other thing where it does not exist , 
therefore, according to him, the theory of 4 Vnarta or of 
illusion of an evolute is opposed to sound reason 

Madina (1199 1278 ad) is an exponent of the doctrine 
of duality He has tried to explain away those Sutras which lay 
down Br to be the material cause, since that position is 
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unacceptable to him He also interprets some of the 
scriptural texts like *Ekamevadviti yam Bra h ma*, ‘Sarva ro 
khah \ ery,fantas tic~mann er t 

which r ii7 wn t o severe criticis m Dr Radhaknshnan says in 
this connection **Madhva comes mto conflict with many 
scriptural passages* which he strains to make them yield a 
dualism # 1 Going nght at a tangent to the doctrine of non 
duality* which alt his predecessors propounded* Madina has cut 
a new way of his own by postulating fundamental distinction 
of five types These are (1) the distinction between the soul 
and the Lord, (2) the mutual distinctions amongst the souls 
0) the distinction between the mamma te world and the I ord 

(4) the mutual distinctions amongst the inanimate things and 

(5) the distinction between the inanimate world and the soul 
These distinctions are beginning! ess and eternal, and they 

do exist even m the state of liberation since if the jiva and 
Br are different from each other in the world how can they 
become non different in the state of liberation For what is 
different can never become non different and me vrtsa * The 
passages referring to the non difference mean that Br remains 
unparallelled and that it pervades the whole world Br is the 
absolute creator while everything else depends on it Br 
possesses a supernatural body is immanent m the world and 
yet remains transcendent , is the possessor of an infinite number 
of qualities and every type of perfection 
The jivas arc infinite real though absolutely dependent 
on Br active beings, atomic m size though they pervade the 
whole body by means of their quality of intelligence eternal 
and distinct from one another They whirl round m the cycles 
of existence because of their ignorance but attain their natural 
blissful aspect at the time of release 
The teaching of Madhva like that of Rama embodies 
the doctrine of devotion chiefly based on meditation Prakjti 
is 'th e material cause of the w orld while the Lord is only the 
■£Eircreitrcau$e since a non s e rl neiuTmng^bbn e can'oe tnecause 
of a rTmTseh Uent effect Release is attained through the direct 
perception or realisation of the Lord Aversion to worldly or 

1 LP p n$ 

1 Ibid p 743 

VedStiti'— Chite (Introduction p 34) 
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other-worldly enjoyments, equanimity self-rest rain l, etc , know- 
ledge, dedication of everything at the feet of the Lord and so on 
arc said to be the m£ms for the supreme realisation 

Vallabha (1479-1531 ad) 1 is the protagonist of the 
system of Pure Non-dualism (‘Suddhadvaita’J, which implies 
that Dr is free from and untouched by Mdyl. The soul and the 
world arc, in essence, nothing but Br since they represent 
partial manifestations of the essential attributes of Dr The 
doctrine of Pure Monism stands in sharp contrast to the 
Mayavada of S which deems the whole world to be a product 
of m5ya and hence unreal. Although an absolute primacy is 
attached to the scriptural authority by 5 as well as by V , there 
is a differentiation m the sense that while £ regards the Vedas 
to be real from the phenomenal (Vyavahanka) point of view 
only, but unreal from the ultimate stand point, since they fall 
within the range of the unreal world, V considers them to be 
the God N5rilyana incarnate V maintains the reality of the 
souls and the world which are nothing but manifested forms of 
God Maya docs not produce an unreal world, but it consists 
m the wrong apprehension or mis understanding of the same 
and of its real essence Maya is a power of the Lord which 
stirs up the quality of ‘Tamas’ and the change that is caused j$ 
interpreted to be real by ‘buddhf Thus, the discord and misery^ 
in the wo rld are of ‘jnjddh fs ^naJci njTonly God 
TuBslratum or~^ll contradictory qualities and He pervades 
the world as clay the jar Hemahifests His qualities of *$ 31 * and 
‘cit’ in the Torm of thejiva while the bliss aspect remains 
unmanifest The jivas emerge from Br even as sparks from 
blazing fire They are atomic so long as the bliss aspect of 
Br remains obscured or suppressed in them, but assume an 
all pervasive character »( vibhutva’) when bliss is manifested 
through the grace of God The paths of action and knowledge 
necessitate painful endeavour and end m the attainment of the 
lower Br , uz the Aksara, which has only a limited bliss to 
offer , wfiife the path of devotion is superior to alf the rest, 
since it is easy to follow and brings about the supreme fruit, 

\tz a formal partic pation in the very sports of the Lord V 
puts an over whelming stress on the grace of God which he 


* This is (be generally accepted ^ ift, but Dr Kadhabuhnan assigns 

1401 A D to Vallabha (IP p 756) 
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c onside rs to be the c hief requisite foi t he uphftraen t or 
r edemption of the sou l This is a characteristic trend of V s \ 
system which brings out the absolute independence of God as 
infinite, unconditioned Lo\e 

Just as there are various ways leading to the top of a 
mountain, so also there are ways and ways for the attainment 
*of the Highest Action, knowledge and devotion have been 
picked up severally and also tn combination as the paths leading 
to the ‘Sumrmim Bonurrf The only point to be borne m mind 
is that in one there is an excess of importance attached to mere 
rituals without much consideration for other spiritual aspects, 
while m another, an emphasis on the rational mind is so 
overwhelming that the head would (even literally) get heated up 
under the strain of abstract and abstruse speculation, and, 
after having got accustomed to reading each and every word 
with a careful and analytic interpretation, one may possibly 
not find much that is worthy of note or importance in a 
doctrine, whose philosophy seems to have little to offer to one s 
mind All the same it should not be forgotten that every 
sincere thinker has something earnest to say and it is up to the 
reader to dive down to the bottom and lay hands on the hidden 
jewels and bring them to light Man is not merely the head, 
nor merely the heart Therefore the ideal is the integration of _ 
the two, on an ideal plane When the head has weighed the i 
pros and cons of a particular matter it must still wait till the/ 
heart is convinced as regards the point and gives its consent I 
to it * v ^ 

Thus V s philosophy, as speculative philosophy properly 
so called, may at times, not be found to have a very universal 
appeal It may be felt to lick the vigour and the force, the 
taking one by the hand method of argumentation by logical 
acumen — the qualities exemplified in abundance by § , — yet, the 
fount of Devotion flowing from V is capable of sprinkling one 
over with a Joy Divine 
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GENERAL FEATURES 

A Ftmdamenfal Drawbacks in different Vedanta Systems 

The fact that the Upanisads bristl e with contradictions makes 
it obligatory for the commentators on the B S (which 
latter are but an attempt at evolving a systematic and concise 
compilation of the chief Upamsadic tenets) to try to reduce 
the contradictions to their mini mum while explaining and 
interpreting the B S , remaining at the same time, as faithful 
to {what they considered to be) the purport of the sutras as 
they found it possible to do 

The scriptural texts present Br as possessing attributes 
and also as devoid of attributes Now, this seems to involve 
a contradiction in terms and has proved to be the crux of the 
problem which leads to the fundamental differences in the 
} systems of all later Vedanta philosophers, who profess to have 
(loyalty built their theories on the basis of the Upam$ads the 
B S and the Gita the generally accepted triple canon of 
^authority 

£ deems the texts presenting Br as devoid of all 
predications to be superior to those describing Br as possessing 
attributes ^f° w if S gave primacy to ‘Nirguna* Br as the 
Ultimate Real and reduced Saguna* Br to a lower level, it is 
theoretically quite possible and again theoretically quite valid 
on the part of others to give pnn ac> to 4 Saeu{ia* by "contract- 
ing* ( Sankoca ) the *Nirguna texts This has, in fact, been done 
—practically by all subsequent Vedanta thinkers, who, however 
widely divergent their own theories, have in effect combined 
to attack £ But so far as pure metaphysical thought and logic 
are accepted to be the criteria or guiding principles for testing 
the internal consistency of a system, £*s system impresses one 
as the most remarkable fpr the very strict rigors of logic to 
which he has submitted each one of his postulates, in the sense 
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that he is prepared to face the direft logical consequences 
thereof It is only at a level when reasoning stops exercising 
its power and has to make room for ‘Anubhuti’ or Experience 
that S applies a brake lo his relentless logic 

According to Thibam, Ram3 is a more genuine and 
authentic interpreter of the B S than S , since, in his opinion, 
the B S themselves do not lend any countenance to £ ’$ 
Ma>avada\ because of the introduction of which he is obliged 
to twist a good man> sfltras to yield a meaning suitable to his 
own stand But it should not be forgotten that the «amc 
charge, and perhaps man) more, could be raised against the 
method of each of the bier commentators, whose theories are 
tinged additionally because of their being based on sources 
outside the acknowledged PrasthJna-trayi Although Rama 
seems to have attempted to bring the absolute metaphysical 
thought of £ to the realistic earth level so as not only to 
make it acceptable to the ordinary mind but to rationally 
explain the Highest Absolute by accepting and analysing the 
world of realities, yet u is also a fact that many of his 
interpretations rest on a good deal of twisting of the sutras 
Hence, Thibaut’s view seems to be open to a misconception, 
since we can say that Rama has tried to reconcile the views of 
Badara^ina with the Pincaraira system, whileS is free from 
such extraneous loyalties 

Thus, the charge of having subjected one set of scriptural 
passages to subordination for the glorification of the other, 
with a specific motive m view can be raised against each of the 
upholders of the concept of nan duality, since the very terms 
•Saguna 1 3 nd ‘Nirguna* are — at least prtma facte — incompatible 
or essentially opposed to each other Therefore, in so far as 
reason is concerned, one set of passages has to be “suppressed 0 
or “contracted * ( Sankoca*) for the sake of the other 1 Now, 
what remains to be analysed is whether the explanations and 


* Thu, of course, is said from the v icw point of ihc commentators 
themselves who accept the Ups as irtitj '—otherwise according 
to others who challenge t! » sruu position there tv no such need at 
all since they may simply accept one set and correct i r reject the 
oil cr But our concern is with the commentators and their systems 
and l ence it is not necessary for us to try to go beyond our accepted 
horizon and to enquire into the intention of the speaker', except 
when the commentators do * 
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interpretations offered by the commentator as also his selection 
of the fundamental postulates and the systematising of the same 
are both based on a rational approach and also justifiable in 
the light of the teachings of the Upam$ads, etc 
^The greatest problem for all the upholders of the doctrine/ 
of Monism is to reconcile unity >vith plurahtvj, As these are* 
opposed to each other in essence, if taken at the same 
metaphysical level, one has to be assigned an inferior grade, of 
rcaht} s S speaks of pluraht} as unreal and hence the world of 
names and forms is, according to him, only an appearance 
of reality order to explain the perception of the phenomenal f 
world, he introduces the thcorj of Maji^which he equates 


with Nescience (which was inculcated m the Upamsads 
themselves, as shown m the following pages), Ma>a being 
neither real nor unreal, — something inexplicable (‘anirvacani} a*) 3 
It cannot be defined either as ‘sal’ or existent, since it is not 
immutable and absolute!} real like Sr , nor can it be said to 
be ‘asat* or non-existent in the sense that the “son of a barren 
woman*’ is non-existent Thus, it can neither be denied nor 
affirmed in terms of Absolute Being or of absolute (self contra- 
dictor} ) non being It is deceptiv e m character and is often called 
Avid} a or false knowledge Actually, 5 is fiercel} attacked by the 
protagonists of other doctrines — (perhaps partly because they 
understood him in the light of his followers’ writings)— for the 
clever and convenient ‘invention’ of this theor} of Mava, 
which, according to them, is a double-edged sword with 
which he cuts the knot of the scriptural passages of contra 
dictory descriptions while attaching, on the one hand, supreme 
importance to the Nirvi^esa aspect of Br and subjecting, on 
the other hand, the Savisesa texts to a subsidiary position. 

Now, it must be said that although S is the most power- 
ful exponent of the theory of Maya, he is definitely not posing 
as the originator of that doctrine (It is i nculcat ed in some of \ 
the eloquent passages of the Cn Up * 9 and it is stroppy * 


1 See *tLe Vedanta" (Chate) p 1>0 
1 c T foot note on pre-page. 

S B II 1 14 

* feFT I* — Ch Up VI 1 14 


G EMIftAL FEATURES 


12 


supported m one o jTt he most important and the. .l ongest of the 
Upantsads. wz the Br Up , although the wo rd " MayiT does no t 
occurjhereio Yet, the absence of the woTcI does not mean 
the absence of the thought. Even in the Katha Up (V 12), 
S\et Up CVI 12) and the Gita 1 (VIL 14 > IV* 6), the doctnne 
is either implied or found in its infancy^ 

(This Maya necessarily brings m the concept of the two- 
fold nature of Br — the qualified and the unqualified^ Although 
there are scriptural passages presenting Br as qualified as also 
devoid of qualities, yet the emphasis that S lajs on the 
Nirguna texts by relegating the Saguna-passages to a subordi- 
nate position and as referring to ‘Aparavidya* or the lower lore, 
is open to challenge — a challenge eagerly taken up by other 
schools 'J'l ^ 

As a matter of fact, the B S nowhere give an mkJmg even 
of such a view , hence, if loyalty to the intention of the 
Sfttrahara has to be taken into account, S does not seem to be 


a faithful interpreter of the sutras — still, he deserves alt credit 
foi giving us a complete system "of great speculative daring and 
logical subtlety * si Br Radhaknshnan says — *S *s system, 
according to Sir Charles Eliot, in consistency, thoroughness and 
profundity, holds the first place m Indian Philosophy ” a 
^The Sagupa Br is Brahman m a relative aspect, subject 
to the conditions arising from a relationship Therefore, in 
so far as it is m its Saguna aspect, Br does not retain its 
essential absolute character, the Saguna Br is considered to be 
Brahman at a lower level or inferior to the Unqualified One 
This leads to the concept of an Isvara, who is the creator of 
the world, while as the Ultimate Reality behind all the variety 
of changing objects a< d experiences, it is the Nirguna Br , and 
that is the Highest This Highest is ‘Saccnjananda* — Existence, 
Intelligence, Bliss these, again, are not the attnbutes of Br , 
they, are Br itself This Br is the Supreme Spirit^ 

yNow, how could souls of limited knowledge and mam* 
male.ohi5 , ri^ c Jvrine I? f rruw. Qmmssaentv 4 hss>3ujte^ 

says that the phenomenal world with its inanimate objects. 


CA JV) 

1 ^ tttV, <fr=i wtpiT n mt asptr 

1 1 V II p 445 
1 Ihid, p 4W3 
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is not a reality but a product of Nescience (Here, again, Jt 
should be noted that S *s denial of reality to the world should 
not be mistaken for the *Ajatavada% as propounded by 
Gaudap^da, according to whom, nothing has originated and 
e\en the May 5 does not exist This theory of absolute non* 
origination is not the same as the Mayavada, which implies 
the triple gradation of reality ) 

The scriptural text ‘That thou art* embodies the highest 
truth, which indicates oneness of the Jiva and Hr It is Maya 
which veils the true nature of things and projects the unreal one 
The Jiva qua jiva appears to be different from Br and different 
from other jivas only because it is viewed through the prismatic 
medium of Maja, it is but an illusory manifestation or an 
evolution ( Vivaria'), while there is no real transformation (as 
against what other philosophers hold) In the stale of release, 
the jiva realises its true nature as being one with Br 
Although the system of £ has been acknowledged on all 
hands to be the supreme fruit of Indian — if not universal — 
metaphysical thinking, yet a close scrutiny would *how that his 
interpretation of quite a good number of sutras is unwarranted 
by the sOtras themselves and that he has (like every other 
Vedanta commentator) twisted the sutras so as to suit his own 
preconceived theory* £ may not be the originator of the Maya- 
vada, yet its introduction and the consequence thereof 1/2 the 
two fold aspect of Br , do not m the least seem to be the 
intention of the author of the sutras It is not merely the idea 
of the two fold nature of Br that has been a point of contro- 
versy, (for, there ore passages of such nature in the Upam$ads) 
but it is the excess of importance that he has attached to the 
tjuguna texts and the “contraction” of the Saguna texts to 
mdicafoonly the lower or the phenomenal aspect of Br, that 
has proved to be the greatest weakness in the theory of £ If 
Br as the creator, etc were to signify only the lower Br or the 
U\ ara, how could the Sutrakara, at the very start, define the 
object of the desire to know as one from whom origination, 
dtc , proceed "ir Jvccorhmg to a , a is ftic quauuea 'hr (nil 
creates, and tlus lower Br is associated with Mfiya If (his 
were the intention of the author of the SOtras, lie would not 
have defined the highest object of attainment to be the * lower*’ - 
Br So, at the very outset, a clear and wide departure from the 
system of the~™s5tras js perceptible in 5 *s system And that is 
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the reason why S has not infrequently had to make introduc 
tory remarks to the effect whether it is the higher or the lower 
Br that is referred to in the different passages This is abso 
lutely unjustifiable since the passages m question are found to 
be discussing the problem whether it is the individual soul or 
Br that is referred to and there is not the slightest suggestion 
even of the two fold aspect of Br These and such other 
discrepancies 1 are found in § s interpretation of the sutras as 
a result of which it has become in spite of the highest type of 
logical subtlety and the sweeping stylistic grandeur that it 
exhibits an object of attack by the exponents of later s> stems 
An attempt at tricing the weaknesses m such a solid chain 
of metaphysical reasoning points out that th~ concept that Br 
is an Absolute and hence an utterly unrelated principle must 
have led S to postulate that nothing else but Br is Real If he 
were to admit anything else beside Br as Really existent he 
would be obi ged to explain the relation between the two 
realities and by adm tting any such relation in connection with 
his absolutely unrelated and self sufficient Br he would be 
forced to reject the principle of Br s total unrelatedness or 
independence — a principle which was final and of vital unpor 
lance in § s opinion Hence he la^s dowp the un Reality 
of the universe etc 

By the very demands of the strictest rigors of reasoning to 
which he subjects his postulates in order to give his system of 
thought a stamp of thoroughness in consistency 5 seems to 
have been forced to seek his so called escape in this direction 
But it is no mere running away from reality — since it rather 
exemplifies how very daring he was in puttm® to the most 
severe test of log z anything that he accepted as fundamental 
and that he was prepared for the d rest of consequences in the 
face of vehement opposition and likely attack Thus a series 
of corollaries arises the acceptance of which gives to his system 
a stamp of originality as also is responsible for labelling him as 
ttahicf who has got within * The absoluteness of importance 
that he attached to Br s essential independence led him to deny 
the real ty of the world which m its turn brought forth the 
theory of Maya which again necessitated the concept of the 
higher and the lower Br the b gher lore and the lower one, etc 

* Please rtftr to Ch V (I) of lb s work for dtta U j 

* II 1 14 
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Other Acilry 11 * do 1101 ^ l3VC *° face an > such critical situa- 
tion, because they la> down Br. cither as a repository of all 
auspicious attributes or us an abode of all contradictory 
qualities and so on. None of them has tried to put Br, 
on an absolute plane where it cannot even base any predi- 
cates. As a result, none is compelled to deny the reality of 
the world. Tor example, R3m5, * spends of the ‘jatfa* and the 
‘jiva* as forming the ‘Body' of Or., while V. postulates these as 
real parts of the Whole Reality or as the manifestations j?f the 
'Lord in "different aspects. They do not view any opposhioiTirt 
establishing a relation between the world or the 'jlva* and Br , 
because the former are not relation-terms different from Br. (so 
V, asserts), or they are only different as parts from the whole, 
hence the relations remain internal and external, and do not 
affect (so Ramfl considers) the independence of the Absolute. 

Taking into account the scriptural description of the 
desire to create on the part of Br , as also that of His “entering 
into** the created objects, etc., £. explains that it is the Highest 
self alone that rcall) exists, and the names and forms in the 
case of created objects have their beginning in speech, and are 
mere modification , it is the Supreme Br' that pervades one and 
all as their underlying Reality, and only empirical (vySvalrfnka) 
reality can be predicated of this world of changing objects, etc. 
The world's creation, as such, does not have any first beginning, 
nor, therefore, Hvara or the lower Br , who is spoken of as the 
creator, has any cither He is like an appointed official for the 
production and supervision of the so-called created fabric of 
the unnerve, whose material and efficient cause He is. Even, 
according to later vedanta -philosophers, the world has no first 
beginning — and yet they try to justify creation on the part of 
Br. as a mere sport or “a means for exhibiting His own Majesty" 
and so on Tins may appear to be unconvincing and hardly 
consistent in itseil — although it might have been a very conscien- 
tious attempt at solving the serrous problems involved 

Rama speaks of the *jada* and the 4 jiva’ as being the 
‘Body* of the Lord , but even this is not acceptable to reason, 
since, how can the Infinite God, in essence, have His Body made 
of finite entities 9 V also lands into difficulty because of his 
theory of the part-and-the-wholc (arh£3ifi£i-bhdva) which states 
the f jlvas* to be parts of the Lord, from whom they emerge as*: 
sparks do from blazing fire This is incompatible because how 
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could the ‘spark’ emerging from blazing fire be a part of the 
latter and yet at the same time possess only a portion of the 
essential aspect of it 9 Since this aspect of the problem requires 
full explanation and detailed analysis of the fundamental 
postulates (accepted by V himself), which form the very 
centre of the work here undertaken and are treated fully in the 
following pages, it is not deemed necessary to anticipate them 
here We shall come back upon it m due course 

B Suddfmdunta \ada or the Doctrine of Pure Non dualism 

The scriptural statements like ‘Ekameva dvitiyam Brabrm\ 
‘Purusa evedam sarvatn*, etc , point to the existence of Br even 
beftie the universe came into being This Br wished to sport 
and hence manifested Himself tn the form of the world, etc , by 
suppressing IrPthe manifested entities one or more of His 
essential characteristics of existence (‘sat ) intelligence (*cit) and 
bliss {‘ananda ) The ‘sal*-aspect of the Lord is manifest m the 
world Ojagat h while both the ‘sat’ and ‘at* aspects are mam 
tested m the individual soul (jiva) The ‘ Antary amin* or the 
Inner Controller is a form of Br wherein all these tfiiee Essential 
aspects of Br are ma mfest and it abides within all living beings 
The ^Alcsaja form of Br possesses only a limited portion 
pf the bliss of Br and is said to be~the one from whom the 
world proceeds Although the Antary amm possesses ‘sat ‘cit 
and ‘ananda , U is not equal to or the same as Br since the 
former is engrossed in activity*, while thelafteris not Thus Br 
is immanent in the jiva , the ‘j^gat and the ‘Antary amm and 
yet remains transcendent Br is said to be free from the 
threefold distinctions mtra genu s p sajatiya ) ‘extra^enus 

( vjjativa’) and ‘internal (‘svagata ) This has been illustrated by 
Sri Hariraya in lus Brahma vada samgraha through the 
analysis of the text ‘pkamevadvitiyam Brahma , which m^anj 
that Br is one only without a second 

According to the explanation he offers, the term *eva f i s a 
restrictive particle which precludes the possibility of identifying 
Br^with the nonjemient world which is dissimilar (^vyatiya’J 
to Br , since the world is gross and perishable The term ‘eka’ 
points to the fact that Br is diffe rent fro m the ‘jiva*, although 
the latter possesses intelligence (‘cit ), wherebyTt falls within the 

1 kmtit vjagrata^, ss explained by SrF Dil^itjec M>h3rfja, 

thext real living learned exponent of the t allzbha school 
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as Cyndhara^ explains : “MSya-sambandha-rahitam Suddha- 
mityucyate budhaih, Karya-Kfirana-rupam hi £uddham 
Brahma na mayikam "* 

Thus, the Pure Br creates the wordjivithout coming jnto 
contact with Maya This pure Br is of the nature of both the 
cause “and tbireffecr; and it is not illusory (Mayikarn) (Compare 
Ch II c) 

The system of Pure Non-dualism also bears titles such as 
iBnthma-vada* and *AvJk^tapa^^amava da , The very name 
'Brahma-vada\ assigned 'to the system of V, brings out a 
distinct note of the reality of the world, m sharp contrast to the 
Maya v ada of § which* emphatically lays down the unreality of 
the world liT the §arv3iurnaya chapter of his T P N , clearly 
says “Atmaiva tadidam sarvam Brahmaivaladldam tatha, iti 
srutyarthamadSya sadhyam sarvairyathamati, Ayameva Brahma- 
vadah Sistam moha>a kalpitam" (V 138-184>, meaning that 
all that is, is nothing but the Self, and likewise, is nothing other 
than Br — this is what one should understand from the scriptures, 
— this alone is Brahma vada — the doctrine of Br , all dse-bemg 
fashioned forlhe sake of confusion 4 

( Accordin g to V , the jagat is real, being but a form of Br 
"He refers to the text *Stfdeva Somya\ etc , laying special stress 
on the word ^Sat^ which points to the reality of the wo rld 

C The Jha 


* ( 1 ) The Nature of the Jiva or the individual soul 
Since the Lord the first cause and the only cause, 
everything is only a fonn of His Being The Lord wished to be 
many— and there came forth innumerable jivas out of the Ak§ara 
form or His V states in his T D N I 28% tha^ thesejiv^s, the 
sen tiSTo r ~in tel h ge n t parts of Br ^emerge dlorlli through that 
AX sara form oTT^ccolinForiTis mere wish, fn the beginning of 
the first creation 4 These V jlvas became ^nirakara** or 
JessU^owing Jo thevpivine Wish The Sat and Cit aspects of the 
Saccidananda Br are manifest in them, while the bhss-aspect 
inverted off or ^obscured (nrobhfita) As they emerge from Br 


1 SuddhadvaitamSrtafi^a V 28 
1 Also compart TDN II G3 279 282,325 

f^^T U 

V; reads ^rstyadau' 1 to mean * m the first creation 1 * 
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like the sparks fly from blazing fire, they^are not spoken of as 
e fleets, " but as~"amsas” or parts of the Lord. HenceT - they are 
neither caused nor created. Apu.JijJ<5 explains that the jiva 
is not prodncedriniOts^presgnce is ^experienced through its 
association with a body. 1 This absence ofongination (utpatti) 
leadTto the^terhalit^itness for instance, ‘This Self is free 
from old-age, mortality*, etc. ‘Ne\er indeed is this (soul) bom, 
neter does |t dis\ etc."^ 

Cowing to the obscuration or suppression (tlrobha\a) of 
the Bliss of Br. in the jl>a, the latter does not possess any of the 
si x -d r une ^q ualitie s, r/r. so\ereignty (aisipjra), \alour (tliya), 
fame foasas), splendour (sri), knowledge (pan a) and detachirent 
(vairagyakTV. explains m Apt^_ (in.2.5)~TiowI owing to this 
suppression, the jft a undergoes bondage and miser} — being 
turned away from its true centre of reality — and goes round and 
round auto-centricall j , as it w ere, in the cycles of births and 
deaths. In order to break the shackles of this bondage, the jna 
has to become fully theo-centrical, hence, to worship God with 
all lot e and concent ration. Ii secures release fmoksa) when^ it 
acquires these “Lordi>” ^q ualitie s togethlr’witirthe Bliss-aspect 
1 by the grace of God. The g race oF ^ God ensures e\erythiog 
and this has been termed f‘pusp” bj V. It is^ defined a 5 
' “Posanam tadanugrahah'* meadrnlflhe Dmne gracejfas against 
the theory of “eat-drmk-and make-mercy”, which was later, in 
periods of decadence, substituted for the doctrine of God's 
Grace ) (cf. E R.E XII pp 5&1-82). 

should be pointed out here that there seems to^be a 
contradiction in mam latnmg that thejixas are “parts” of the 
Lord and still arc “formless” (Nirakara) In anticipation of 
such a challenge perhaps, the commentary on this (T.D.N 13 1) 
explains the w ord * mrak5r £h* as “devoid of bliss”, since here. 
sa>s V., “Bliss” (anancfa) is to be understood as “Ikara- 
* samarpakah”— a_*fqrinatne' element Anywa}, it is indeed 
misnomer — if not a contradiction tn terms. v 

The jna is seme, mieJJjrrnt and atomic (anu) in size* 

It is not all-penading (\ibhu) as S holds — but the atomic jiva 
resumes ns all pervasne form when the bitss-aspect is fully 
manifested in It. 


1 *r n i e ers r *r r* r 
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^_This also deserves careful considerationJ^f the jwa is 
Homic by its very nature* it can never attain ‘vibhutva’ or an 
ill-pen asne character* which is opposed to it in essence 
Doth * anuh a > and 'vibhutva* cannot be said to be the essential 
charactensticTof the jisa If it is maintained somehow that 
at the manifestation of the bliss aspect m the jtva, the latter 
acquires *vibhutva\ it should also be accepted that when the 
essentially vital attributes like ‘vibhutva* and 'ananda' of the 
Lord are bestowed on the jiwi or rather when these are mani- 
fested m it* the latter cannot remain m the category of a jTva 
but should become mdlstingmshably one with llle^ Br This 
would* then* re\erse the whole doctrinal position of V, who 
holds that the individual distinctions can neve r be complete ly 
lost in the caSeof the jiva s The following may help to clarify 
V ’s thought 

C_y says m Apu II 3 25-26 that if it were argued that the 
postulate of jiva’s being atomic would gne rise to an absence of 
pervasion of sentiency or intelligence (caitanya) over all parts 
of the body* the answer ts furnished with the illustration of. 


sandalwood put m oil which produces coolness all over the 
body in spite of Us being ap plied to a part only Or, just as (a 
lamp, put m one corner of a room7 illuminates the whole room, 
so does the jiva spread Us intelligence all over the body, not 
withstanding its minute and atomic size The B S (II 3 43) 1 
as also the Gita-text* (XV 7) sup por t the theory of the jiva’s 
being a part of lHe Lordjif it were argued that Br would then 
no longer" remain im partite (niravayavaj, V answers that there 
are scnglural passages that speak of Br being parti te as well as 
i m partite * and in case of supra-worldly objects, mere reasoning 
proves to be futile/^herefore, the text laying down the realisa- 
tion of all through That of One, points to everything being but a 
manifestation of the Lord Again, as Br is the abode of all 
contradictory attributes* there is no scope for such a""cbnflict or 
*oQectionT 3 Thus, V explains the texts 'Sarvam Khalvidam 


1 A 

- 3t3 3 3^ r 

* Tfart w like adrnittwig that a square and a non-square an contradictory 
predicates but refusing to admit that a non squire reality does not exist 
on the Absolute level™an<l it looks dangerously like jettisoning ibe 
very principle of coatradtcuoa, which w the basis of al! rational 
tl mimer 
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BnhmV and ‘That thou art’ m t literal scns% whereas these 

*i— - ■“ ■ - ■ — ■ ~~ t — 

hate been explained metaphorically by all the rest 
^The jiva is a part of the lord, <ays V f and not a reflection 
(prafibmioa), because a thing which permeates (or constitutes 
the reality of) another thing cannot casf its reflection on that 
thing (T D N T 56) 3 

£jThc pivotal and fundamental rext, w* ‘That thou art\ is 
explained by V as meaning that there does not really exist a 
complete identity between Br. and jna, but it only comevs that 
Br is the foundation of the mas like gold js ofthe nrg^etc^) 

To the antagonists of Vv there*Tecnls*TS be~an inherent 
contradiction in say me that the ;i\as are "parts*’ of Br and 
yet they do not possess one of His essential attributes^* 
accepts Br as^i materia! cause also, and compare the ‘emergence* 
of the jtsas fromT5r~ to the production of r ngs, etc from gold 
or of pots, etc , from clayj&ow,^^! ring is made of gold, it 
must exhibit all the essential qualities of gold, its material cause 
For* if a spark flvmg from blazing fire were to lose heat and 
light (usnatva and praka£am£nat\a) which are the essential 
characteristics of *fire\ it can no more be called a “part of the 
fire Similarly tf Br is the material cause of the jlvas, how can 
the latter be deprived of Ananda ^ For* how can you deprive 
yourself of your ‘‘essence * ^^Just as the essence of gold cannot 
change m the nng made of it, the ‘Saccidananda* nature of Br 
must ^necessarily inhere in its effects — rather ‘parts * — i / the 
jivas ^ 

From V s standpoint, this charge jn ay be answered by 
saying that the ananda aspect of Br is^othlly absent in thejiva, 
but it is only suppressed Yet* how can that which is substan- 
tially essential be suppressed to us on a self" essence ^ * 

^According to V , the jna is an agent (kartr) and an 
enjoy er^fbhoktr) This is confirmed by the B S II 3 33 1 If it 
were questioned why the jiva, m spite of being an agent itself, 
doe s d eed s^har rufufTo Itself — the answer is that the power of 
discretion is obscured in its case and hence it cannot avoid 
cafrying*outTSf harmful acts Yet, says V * n should not be 
assumed that since it is unable to escape evil (self harmful) 
deeds etc , it cannot get liberated, for, if byji^rform mg its duty 
well (without attachment or selfish motive behind it) the ji\ a j 
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dedicates it all to Br , it attains liberation Just as a carpenter 
fashions a chariot and moves about mounting the same, even 
so the soul performs actions and enjoys them 1 * * Hence, the 
qualities of being an agent and an enjojer arc not adventitious, 
(aupadhika) as £ believes The jivas and Br are non different 
from mie another except for the suppression of the bliss aspect 
in thejlva,but even this suppressed bliss flashes format the 
advent of Bhakti through the grace of God, just as the potential 
masculine feature m a child manifests itself at the advent of 
jouthJ^Sir R G Bhahdarkar says ‘‘The individual soul is not 
a form of the Supreme Soul altered by a third thing being 
involved in U> such as the M3ya (illusive power), but is itself 
the same substance as the Supreme Soul with one attribute 
rendered imperceptible The relation between the two is thus 
that of identity (Advaita), both being m the pristine unchanged 
form, / e identity of untransformed souls (Suddhadvmta) * 4 
ytu) Different types of jivas 

Various classifications of the jivas are set out in the system 
of V In one of the tracts of his 'Sodasa.granthas*, V treats the 
question of different types of jlvas^and since the main set of 
division here deals with the Pusth the Pnvaha and the Maryada 
souls, this tract also bears the same title wz Pu$ti pravaha^" 
maryada bheda* 

C .T hree sets of d ivisi on of different types cf jivas run a long 
the following lines U) the the Maryada and the Pravaha 
jivas, v(l) the Suddha the S atnsa rm and the Mukta jivas and 
(3) the Ajua, the Durjna and the Sambandhi jivas 

The jivas may be free (Mukta) or conditioned The free 
jivas are or two types those who attain a libera ti on jn their 
st ate o f embodimentfnivan m uktas^ and those who get liberated 
on the ^fairTfr^he'body \ Amongst those jivas which are condi- 
tioned (Muktetarab) "lome jivas are divine (dam), some 
demoniac (asurah)^The [Hmne jivaslire eligible for the attain 
men t ofl iberat i on , while theft femoniac jivas)are bound by ties 
of worl d Iv^alTacKmcnts The(divme jivasjire again divided into 
^Ma ryadaVn d (push) the former type undertake to carry out the 

Vedic injunctions, etc , and believe m the efficacy of human 


1 Refer to Oh X (1) of ttii wotk Ytt«e itc imp! micros of th» 

explanation are out in deta 1 

* Vamjavura ^aivism and minor religious stems* p 70 


24 


r 

tiif ririuosorinr of \ allabiiacahta 

* 

^ * 

endeavour besides the Dn me Grace, while the latter type of 
jivas are uedded to a single minded demotion unto the Lord and 
do not attach any value to personal efforts for the accomplish- 
ment of the end m view 

These Pu$(i jtias are said to issue from the divine “Body” 
of the Lord, while the Maryada jivas emerge from the “Speech*' 
of the Lord, and the Pravaha or the Asura jivas have the 
“Mind 1 of the Lord as their material cause (Pu$p pravaha 
maryadS bheda’ — This points to the difference m the ir very 
naturem^ essence, which act* as the line of demarcation" m 
this set of division 

The Pu$p jivas may, ag3in, be ci'her pm;c ('Suddha^ or 
mixed (mtsra), jn accordance with the particular condition in 
which they appear Before the immersion of the ji\a mto the 
stream of ‘Sams5ra* / e when the Maya power of the Lord 
has not yet brought about a total suppression of the six divine 
qualities in the jiva, the jiva is said to be in its state of pristine 
purity 1 Such 'pure jivas become partakers of the Bliss of 
Kjsna m Goloka~ These are manifested as such through the 
will of God m order that they may offer their services to the 
cause of the Divine Sport and filially return to Him and worship 
Him These jn as represent the best type of devotees 

The ‘mixed type of Pusti jivas are Pjisti pusti Maryada 
pustijand P rava ha pusti Such jivas are sent~tcf~ the world by* 
the Lord as a symbol of punishment for some mistake com 
mitted by them The Pusti pusti jivas possess the knowledge of 
the nature of the Lord His attributes their own mistakes and 
the correction of the same the Maryada pusti know the 
attributes of the Lord, while the Pravaha^ pusti jivas are bereft 
of th e dev otional fervour or affectiorTTor the Lord as also of 
theXnouledge of Him — and they somehow take to the worship 
of the - Lord m order to fulfil their earthly aspirations Vet, 
all these ‘mixed jivas may gradually become eligible for an 
entrance mto the category of * pure jivas ^ 

1 4 P R * clarifies this as follows 1 

'Thus the distinct on amongst the Pu^ji jivas is based on a condit on 
unstained by aa adjunct 



GENERAL rRATGRES 


25 


CThe MaryadS jivas may be termed ‘ordinary’ in comparison 
to the and the Pravaha jivas") since, m them, there is 

a blending, *as it were, of the divine and human aspects 
They believe m Vedic injunctions and their promised fruits as 
also m the consecration of the same at the feet of the Lord 
The Cit aspect of the Lord is predominant in them and they „ 
obtain an intellectual release in the sense that the y reach the 
Ak$ara or the_World-soul—without reaching the Supreme Br 

The Prat aha jivas are devoid of the Divine Grace and the 
Vedic 'Maryada* too They chiefly contain the Sat aspect and , 
are said to attain * Blind Darkness ' (“Andham Tamah”), a 
state beieft of joy and knowledge Perhaps endless miseries 1 
of ‘samsara’ without any possibility of acquiring release is what 
is meant by “andham tamah” here (in T D N II 285) 

This last category of jivas w;, of the Pravaha souls, seems 
to overlap another set of division viz of the *asura’ jwas 
These are of two types the ignorant or the uniformed (ajnas) ~ 
and the wicked or the mat informed (durjnas) The former 
are misled fo r a while by other demoniac jivas, but can find 
their way to *Mukti\ since they do not preclude a possibility 
of 'attaining ‘release* - But the ‘Durjfia souls are by nature 
evil and wicked , hence, theyjire doomed to ‘ eternal darkness”* 

In the 'Pusti-pravaha maryada bhedak wherem V offers to 
treat these three types of the jivas (as mentioned in its title), 
he also speaks of a fourth type, termed sambandhi or^ inter- 
mediary souls, who have no definite characteristics "but allow 
tKemselves to be dragged sometimes to good and sometimes to 
b ad ac tivities * It seems that this category has been added up ~ 
on second thoughts m order that the list may become 
exhaustive 

In T D N IT 120 1 , V offers another type of division 
wherein he sums up Gods triple manifestation, viz m the 
phenomenal, the spiritual and the celestial spheres, as witnessed 
in the body, the soul and the inner-controller respectively^ 
/tftfiough these are but the manifestations of the Lord, they 
are enumerated under the * 'division of souls % since the latter, 
through the ego, have a cognition of * I” about one and all 3 
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The*A\arinvb!nnga’ si) s’ m this connection tint the Sit-ispcct is predominant m the individual bodies, 
tncciMspect in the *Univcml Cojmfc Egg 1 and the bliss-nspcct m the Puruja. 

Different T)pcs of Jhas 
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(jii) The problem 

The high and low creation of the jivas, having different 
natures, attitudes and activities, is said to be for the manifes- 
tation of the ‘Majesty' of the Lord Bn me sport requires the 
undertones of variety and multiplicity which combine to 
produce different sentiments But, even when Jt is not desirable 
to restrict the independence of God, it is neither appropriate 
nor desirable that merely for the self-satisfaction on the part 
of the Lord so as to indulge in His own ‘^MafiStrnya- 
pradarsana**, a particular jiva should be made to undertake 
goo(ToF evil activities and then he held responsible for the 
propriety or otherwise of the same 
& seems to have realised the right value of this problem 
of the dignity of human endeavour, since he relegates the 
condition of a soul m a particular birth to the actions performed 
by^itmits previous birth's Kama accepts the scriptural text, 
vjr ‘He makes him undertake good deeds whom He wishes to 
uplift’, etc , but m order that the reproach of cruelty and par- 
tiality be averted, he brings m the concept of the consideration 
of the initial effort of the soul Bu t for , V^the acceptance of 
such auTmttal effort would impair the Divine indepen dence , 
and therefore, he says that such flaws can arise with, respect to 
earthly agents and activities only, while in the case of the Lord, 
these gradations and distinctions in creation represent nothing 
but His Sport 

The theory of God’s Omnipotence as also of His Absolute 
independence and of His unconditioned will Involves the 
question whether the jiva has any freedorr Tto choose and work 
. jjts_ ow n destiny at all If God hak sealed every action, its fruit, 
etc , with respect to the jiva, if God has already determined the 
highest fruit or ‘eternal damnation 1 for a particular jiva (as m 
the case of Pusti and Durjna jivas respectively), what scope does 
the latter have to choose a better path on its own mbrtEr to get 
redemption ? IflKT jiva is“made absolutely dependent on God 
and nothing is left to be decided by it, what right does one have 
to blame n for any evil or wicked deeds that it may perform 
— since, it is God who inspires and goads the jiva, as it were, 
to undertake sudTan activity ! For example m the case of the 
Asuras, the Lord is said to enact a type of activity which seems 
to be characteristic of evil inclination, acting as an obstacle to 
‘nrnktf or release, since these jivas happen to be the objects of 
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is whether to be more or Jess “perfectly villainous or 
murderous * Moreover, according to V , the nature* of the 
jiva is only ultimately a free manifestation of the nature of the 
Lord over which it has no control whatsoever , thus, the 
difficulty of accepting any such solutions appears all the 
clearer 

And yet, at bottom, we see V struggling to preserve, even 
at the cost of consistency, the fundamental acceptance of the 
abso lute independence of God and the primacy of His u p 
c ond itioned Will While attempting to prove the supremacy of 
the Divine Will and the dependence of everything on it, V has 
ventured to explain away the Law of Karma (which he_does 
accept in principle) as a mere subordinate, carrying out the 
Divine dictates But in doing so, the principles of universal 
application and appeal — such asjustice, the dignity of human 
e ndeavour and freedom to choose one’s course of life— have 
been Vacnfi ced^at the attar of ‘Divine Wish’ 

D The Nature of the World {Jag at) 

[ V accepts the Br Up passage (14 3) that Br desired to 
be many and manifested Himself as the jivas and the jagat 
Thlslnnate desire for self expression is translated mto the form 
of jagat which is but a part or a manifestation of Br with tile 
qualities of cit and ananda rendered imperceptible Thus, the 
world is of the nature of Br (Brahmatmaka), and is regarded 
to be the effect of Br As a matter of fact, the effect is non 
different from the cause J and therefore creation and dissolution 
of the effect are but phases of the play of His powers of 
manifestation (Avirbhava) and concealment (Tjrobhdva) 

(This world is^ a stage for the divine sport (Lila) of the 
Lord which is said to be created, when Br manifests Himself m 
that form as capable of being experienced or apprehended by 
the jivas while it is said to be dissolved or destroyed, when it 
is reduced back to its causal state ceasing to be an object of 
perception^ thus ctention and destruction stand for the 
evolution or exploitation and involution or implication but 
only in the paradoxical sounding sense of appearing by 
obscuration jind disappearing by manifestation of the fullness 
of Br 


-ffiic *ru*p*ffip* Apu 11 1 14 



Tiirrmt.osom\ cr \ ALtAmucAUYA 


30 

V'Tlic world cnnnot be regarded us illusory nor as distinct 
from Hr, in essence The Prapaflca or jagat is as real as Br« 
smcc the latter manifests Himself as such by suppressing His 
attributes of bliss and consciousness in it But when the fi \ a 
ascribes distinct and real plurality to it through ignorance, it 
gets caught m the meshes or SnmsSn, which is unreal, being 
Tmi a projection of Us ignoranccN The jivn is infected with a 
persersity of mis conception \uicn it regards the world to be 
different from Br This pcncraity or ignonnee of the true 
nature of a thmg pertains to the mind, but the thing itself 
cannot besaid tolic unreal Thu* it is the wrong conception 
of the world on the part oHhc jiva and not the mture of the 
world itself that rs unreal \The samsjra is unreal as against 
jagat which is real V says that the world is an effect of the 
Lord, and it came to acquire that form {*/- or the jagat) on 
account of the May3 power of the Lord His power of Avtdyi 
or ignorance lias brought about ‘Sarhsara* with respect to the 
jlvis Y) 

It is ignorance which confuses the jiva and creates an 
unreal object m the mind of the individual similar to the 
worldly object 3nd projects the same on the object" within the 
sense range When the jiva tries topercene the object, it is 
this unreal object that is cognised, and the Knowledge soiled 
ly the perception of such an unreal object produces confusion 
This being so the unreal qualities also become a matter of 
perception — and it is this faulty perception tint is referred to 
n Yadidam manasa vaca na§\ aram grhyamanam ca 
/iddhi may a manomayam \ etc , as nothing but a product of 
Vflya jjThe scriptural texts referring to jagat as f Mayika* are 
neant, says V m opposition to the theory of unreality of the 
ivortd as upheld by £ for the sake of producing an attitude 
if renunciation and sacrifice ^ 

Thus the perception of the confused or dull wilted jlvas 
i unreal* hut not so the object itself The Bbg says in this 
;ounectton 3 that whatever is perceived m the absence of an 
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£ Brahman , f/re H/gArs; Zfw/i/j 

The scriptural texts like *Ehamc\advitlyam Brahma*, 
'Punisa e\edam Sarvam , ‘Sanmulah Saumycmah Prajafc , etc , 
stress the point tint Br existed c\en prior to the existence of 
the world as such and that for the sake of sport. He manifested 
himself in \anmis forms Tins primeval self wished to be many 
tBr Up I 4 3) and himself became the world the individual 
souls and the 'inner controller The 'emanation of these is 
compared to the emergence of sparks from blazing fire (Mu 
Up HI) The^ world with its beings, etc , forms a field (made 
of"dmne soil ’) as it were for the diune sport 

The Nature of Brahman 

^,The inanimate world is a form in which the Sit aspect 
alone of the Saccidananda Br is rendered perceptible through 
the will of the Lord, while the Cit and Ananda aspects remain 
concealed in itNn the individual souls (jivas) only the Sat and 
Cit aspects are*rendered manifest the 4 inner controller is but 
His form wherein all these three aspects are manifest Thus, 
the world is said to be an elemental or phenomenal (adhibbau 
tika) form of Br The relation between the world and the jlvns 
on the one hand arid Br on the other is that of identity 
(Advaita) since these arc, in their pristine forms and fun da 
mental nature manifestations of one or more of His essential 
aspects^!* Sat, Cit and Ananda, and since, ill gelation of 
distinction andjiuahty is but a phase of manifestation and 
concealment Br permeates everything through the manifesto* 
turn of His qualities of existence etc 1 Thus, notwithstanding the 
experience of distinctions and duality m the world, Br remains 
untouched by these since differences in attributes, etc f represent 
but the analytical forms of the divine Reality V does not 
subscribe to the theory o f a real diffe rence, because, according 
to him, there is no such thing as a reaTdifference, everything 
being a n analy tical forntof theXord Thus, the world, before 
Us origination, was implicit m Br , while the world qua world 
is an exp licit, ay 'll as pecf oTgr 
'lust on acc? f His "wTU, Br suppresses or conceals 

bliss asoec ^ ie extent, and, assuming the form of 

Id Thus the Ak$ara represents a form 
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concepts regarding the creation of the world According to 
some, it is a product of Mu)j, uhtlc others sa> that it is a result 
of the combination of the three G\ms$, and* there arc others 
still who attribute the creation to I$\nra, while some understand 
it to be bcginnmglcss like the flow of a mer ^According to \ , 
the Lord assumes the form of Aksart, through which He 
manifests himself as the jagat ^ 

£ The effect can be of two tjpes— that in which the immanent 
cause undergoes change or modification (like milk into curds) 
and the other in which the cause remains absolutely un- 
modified, i e it can go back to its original causal state Tor 
example, the gold ornaments do have different shapes, but thev 
can be brought back to their causal state, viz gold (a thing 
which cannot happen m the case of curds \$*milk) This is 
said to be Unmodified Transformation, a unique feature tn the 
system of V , who propounds that Br pure and simple is the 
cause of the world, which can regain its oriemat form when it 
merges into its cause ) 

{ Anu HI 2 17 desenbes Br as the efficient and the 
urhnanent cause of the world The same point has been 
emphasised upon mTDNT 68 The creation and dissolution 
of the world depend upon the Du me Will yn the Sana- 
mrna>a chapter of his T D N , V explains how the twentj^eight 
element* came forth A limited portion of the Bliss aspect oN 
Br is manifest in the Aksara, who out of his 
creates the Puru$ 3 T while from his ^Sat aspect comes forth the 
Prakrti These two together bring about the rest of the twent> 
six elements n~ Sattva Rajas, Tamas* Mahat, AhamkaraTthe 
five Tan mairas, (Re fixe Mafia bfrntas, the five Karmen j>rf> as, 
the fixe Jnanendriyas and the Mind V considers Piakfti as an- 
element separate and distinct from its constituent three gunas, 
jw“ Sattva, Rajas and Tamas 1 When the Highest Br enters 
into the Cosmic Egg* or creation in the form of the Inner 
controller and governs it from wuhm, the evolution of names 
and forms takes place This 'Cosmic Egg’ is also known as the 
Virat ?nni>a 

* Notwithstanding the existence of Atjara, Kala, Karma and Svabhava 
before the creation of the world \ does not. include these m the fist 
of the taitvas, since they arc general causes inseparable from the Lord, 
and they represent the causal potenev of the Lord. — T DX II 86- 
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H Brahman^ the Highest Reality 

The scriptural texts like *Eknme\advitfyam Brahma’, 
‘Purusa evedam Sarvarn', ‘Sanmulah Saumyemah Prajah’, etc , 
stress the point that Br existed e\en prior to the existence of 
the world as such and that for the sake of sport. He manifested 
himself m \anous forms This pnmetal self wished to be many 
(Br. Up 1 4 3) and himself became the world, the individual 
souls and the 'inner controller’ The ‘emanation’ of these is 
compared to the emergence of sparks from blazing fire (Mu. 
Up II I ) The world with its beings, etc , forms n field (made 
of “divine sod*’) as it were for the divine sport 

The Nature of Brahman 

y^The inanimate world is a form in which the Sat-aspect 
alone of The Saccidananda Br is rendered perceptible through 
the will of the Lord, while the Cit and Ananda aspects remain 
concealed in itNn the individual souls (jlyas), only the Sit and 
Cit aspects are 'rendered manifest , the ‘inner controller’ is but 
His form wherein all these three aspects ^re manifest Thus, 
the world is said to be an elemental or phenomenal (adhibhau- 
uka) form of Br The relation between the world and the yTvas 
on the one hand and Br on the other is that of identity^ 
(Advatta), since these are, in their pristine forms and funda- 
mental nature, manifestations of one or more of His essential 
aspects, wr Sat, 'Cit and Ananda, and since all relation of , 
distinction and jduality_is but a phase of manifestation and 
concealment Br permeates everything through the manifesta- 
tion of His qualities of existence etc 1 Thus, notwithstanding the 
experience of distinctions and duality m the world, Br remains 
untouched by these, since differences in attributes, etc , represent 
but the analytical forms of the divme Reality V does not 
subscribe to the theory of a real difference, because,' according 
to Turn, there is no such thing as a reaf difference, everything 
being an analytical form of the Lord Thus, the world, belore 
its origination, was implicit m Br , while the world qua world 
is an explicit* analyHcaTaspect of~Br 

/'lust on account of Hfs will, Br suppresses or conceals 
ms bhss aspect to some extent, and, assuming the form of 
AVsara, creates the world Thus, the Aksara represents a form 
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concepts regarding the creation of the world According to 
some, it is a product of Maja, while others say that it is a result 
of the combination of the three Gunas, and, there are others 
still who attribute the creation to Isvara, while some understand 
it to be beginningless like the How of a nver^Accordmg to V , 
the Lord assumes the form of Aksara, through which He 


manifests himself as thejagat^ 

^ The effect can be of two types — that m winch the immanent 
cause undergoes change or modification (like milk into curds) 


and the other in which the cause remains absolutely un- 
modified, / e it can go back to its original causal state For 
example, the gold ornaments do have different shapes, but they 
can be brought back to their causa! state, uj gold (a thing 
which cannot happen m the case of curds vs milk) This is 
said to be Unmodified Transformation, a unique feature in the 
'system of V , who propounds that Br pure and simple is the 
causs of the world, which can regain its original form when it 
merges into its cause ) 

(Ami III 2 17 describes Br as the efficient and the 
immanent cause of the world The same point Ins been 
emphasised upon in T D N I 68 The creation and dissolution 
of the world depend upon the Divine Will yn the Sarva- 
mrnava chapter of his T D N , V explains how uie twenty^ejght 
tement^ came forth A limited portion of the Bliss aspect oN 
ir is matiffest in the AK$ara, who, out of his Cit aspect 
reates the Pum$a, while from his Sat aspect comes forth the 
takrti These two together bring about the rest of the twenty- 
ix elements Sattva Rajas, Tamas, Mahat, AhatnkSnTT 
ve Tan matras, tTTe five Maha bhutas, the five Karmcn^nyas, 
he five Jnanendnjas and die Mind V considers Prakrti as an 
lenient separate and distinct from its constituent three gunas, 
r- Sattva, Rajas and Tamas 1 When the Highest Br enters 
nto the Cosmic Egg* of creation in the form of the Inner- 
ontrollcr and governs it from within, the evolution of names 
ind forms takes place This ‘Cosmic Egg* is also known as the 
hnt Purus a 


1 Notwithstanding the cxutcncf of Ak^ara, hab, Karma and SvabMva 
before the ctrai on of the world- \ doe* not include these ui dr Juf 
of the tattvss, iintc they arc genera] causes inseparable from the Lord, 
and they represent (he causal potency of the Lord — T D N II CC. 
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E Brahman, the Highest Reality 

The scriptural texts like ‘Eknmeiadvitlyam Brahma’, 
‘Purusa evedam Sarvam\ 'Sanmulah Sawnyemah Prajah\ etc , 
stress the point that Br existed even prior to the existence of 
the world as such and that for the sake of sport, He manifested 
himself m various forms This primeval self wished to be many 
(Br Up 14 3) and himself became the world, the individual 
souls and the ‘inner controller' The ‘emanation’ of these is 
compared to the emergence or sparks from blazing fire (Mu 
Up II I ) The world with its bemgs, etc , forms a field (made 
of “divine sod 1 *) as it were for the divine sport 


The Nature of Brahman 


{jThe inanimate world is a form m which the Sat-aspect 
alone of 'tiie Saccidananda Br is rendered perceptible through 
the wiU of the Lord, while the Cit and Ananda aspects remain 
concealed in itNn the individual souls (jivas), only the Sat and 
Cit aspects are*rendered manifest , the ‘inner controller’ is but 
His form wherein all these three aspects~are manifest Thus, 
the world is said to be an elemental or phenomenal (adhibhah- 
lika) form of Br The relation between the world and the jlva> 
on the one hand antT Br on the other is that of identity 
(Advaita), since these are, m their pristine forms and funda- 
mental nature, manifestations of one or more of His essential 
aspects, uz Sat* Cit and Ananda* and since all relation of 
distinction and duality _is but a phase of manifestation and 
concealment. Br permeates everything through the manifesto* 
tion of His qualities or existence etc 1 Thus, notwithstanding the 
experience of distinctions and duality in the world, Br remains 
untouched by these* since differences in attributes, etc * represent 
but the analytical forms of the divine Reality V does not 
subscribe to the theory of a real difference, because, according 
to him, there is no such thing as a rear difference, everything 
being an analytical form of the Lord Thus, the world, before 


its origination, was implicit in Br, while the world ojia. worJt/i 
is an explic it, an alytfcaTaspcct ofUr 

('Just onlicittuiu of Hfs will, Br suppresses or conceals 
ms bliss-aspect to some extent, and, assuming the form of 


Ak$arn, creates the world Thus, the Ak$ara represents a form 



34 


THE PHILOSOPHY OF VALLA EHACAHYA 


of Br therein only a limited portion of the divine bliss is 
manifested — as far as required for the full manifestation 
of creation — and it is said Jo be *an Abode’ of the Lord 
(‘taddhama paramam mama’y The followers of the path of 
devotion consider the Aksara to be an ' Abode* or resting place 
of Lord Kfsna, having the attributes of the 'Vyapi Vaikuntha’ 1 , 
while the followers of the path of knowledge regard it as a 
principle whose nature is existence, intelligence and bliss, is 
unconditioned by time, space, etc and is devoid of all attributes 
A divine power, which is said to be inscrutable and inexplicable, 
renders the full absolute qualities of the Lord imperceptible in 
this Aksara or the Immutable, which is not devoid of those 
attributes, but the latter are obscured by divine power in the 
^case of the followers of the path of knowledge This Ak$ara! 
represents the spiritual (Adhyatraika) aspect of the Lord, while 
Pursottama or the Xprd Krsna is the Celestial or fully divine 
[Adhidaivika) form of Br ^ 

C Br is the one reality, eternal, omnipotent, omnipresent, 
immutable and yet mutable— a repository of contradictory 
attributes, and has innumerable incarnations He possesses 
attributes like sovereignty, valour, etc., and is unqualified 
He is both infinite and finite, since He is the cause of the 
world and the world itself The jlvas are but His 'parts’ (amias) 
and still He is impartne Thu s, BT is the substratum of contra* 
dictory attnbute^But IT is not contradictory that the Lord 
should possess contradictory attributes^ because, says V , there 
ts no non being with respect to Hun Hie experience of contra* 
diction is due to the mistaken relegation of our concepts of 
origination, existence, increase, development, change and 
destruction (which pertain to worldly objects) to the Lord, who, 
in reality, simply makes explicit (through the play of His powers 

1 Sir R G Bhaudarfcar explains tlm u follows 

“The Vyilpi-VaikuuJha ts Above the VaiknQlha of VIjiju the protector 
of the world. That dwells Punijottami who manifests htcnself 
■wioaft} *«- *J£f- 'rarflKii 'irrUtfWi. u iwii 

to the highest pitch And has become m. haimimg passion he manifests 
himself as the sportive X 1713 a in a portion of the \ >*3p? Vaihue(ha 
there is a Golota with \ [wUvaia £xx which there are extensive trees 
bowers or creepers and the river YazmmS. The highest Uhaktas are 
tramferred to this \ fndSvana, and Xj"jija sports with them there.** 

— V.3, mod minor religsou* systems, p. 78 
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of Avirbhava aud Tirobhava) what was implicitly contained 
within Himself For example* infinity in His case stands 
for the finite in an immamfested or implicit form, while 
finite means the infinite m an unmarufested form — or the 
finite, which was implicit before within the Infinite becomes 
explicit as snch Thus, there is no contradiction m the case of 
Br And,* even if s*uch contradictions are viewed in Br (from 
a worldly stand pomt), these do not speak for any defect 
(‘dusanam") in Br , but prove to be ornaments (‘bhusanam’), 
because they underline the unfathomable majesty of the Lord 
which cannot be grasped by mere reasoning uninformed by 
loving devotion and unaided by Divine Grace Thus, ‘Sabda* 
or scriptures alone can operate m the field of ‘Brahma jnana* 

V says that Br is beyond the reach of human mind and speech 
and is still attainable by means of pure devotion and loving 
service to the Lord 

Br creates the world and yet remains untainted by Maya — 
and hence His nature is “Pure Monism*’ Through his Powers 
of Manifestation and Concealment, the world with its paraphfcr * 
naha of distinctions and duality comes about — but the underlying 
‘unity" of the Lord remains absolutely unaffected thereby This v 
is what V *s concept of 'Pure Non-dualism" stands for — the Pure 
Monism of Br that admits of no admixture of or connection 
with any principle of unreality Sri Gmdhara .says 1 m this 
connection that Br is ‘pure", devoid of any connection or 
association with Maya , and it is this Pure Br that is both the 
cause and the effect Br is both the efficient and the material 
(immanent) cause of the world (Ann I 1~4) He is said to be 
Ntrguna or unqualified in the sense that He does not possess 
any material (Prakrta) qualities 

^ln his T 0 N 144, V describes Br as "possessing a 
‘Body" which is comprised of attributes which are flawless and 
perfect, and is self subsistent and devoid of such attributes as 
belong to an inanimate body, yet possessing hands, feet, face, 
belly, etc made of absolute Bliss, a sejf, devoid of the triple 
distinction everywhere or all throughout " \ 

Here the concept of the Lord as possessing hands, feet, 
etc made of pure Bliss, as expressed m the aforc-said stanza 


1 3? I 
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requires to be analysed IfV wants to convey b> it the idea 
of a personal God, w* Kfsna, having bod) .etc , his description 
of the latter as “Ananda matra appears to clash with his own 
idea It is true that a humanly configurated God represents but 
a symbol thought of and projected by the human mind on the 
analogy of the human body etc — yet, in the above description 
the conception of a “mass of mere Bhss^ (perhaps similar to 
§ s ideal of 4 mere Intelligence ) seems to be confused with the 
idea of a hunnnly configurated God It is sure however, that 
the author wishes to convey thereby that the Divine limbs are 
not made of the ordinary (Prakrti) matter, but are composed of 
B iss. ^ 

Br is immanent in the world, and yet remains transcen 
dent This is explained by V by referring His immanence to 
the manifestation of one or more of His essential aspects in all 
bemes and His transcendental nature to His remaining be>ond 
the triple distinction ir- ultra genus extra genus and internal 
(Sajatija vijatiya svagata bheda varjitam) l 
‘ V. says that by ' means oi His powers of Manifestation and 
Concealment Br assumes many forms In the system of V 
Avirbhava stands for manifestation (prakatya) and Tirobhava 
for 'concealment or ‘absorption (Samavesa) as against the 
meanings 'creation (Utpatti) and 'dissolution (Prala>a) attn 
buted to these terms by £ while commenting on the Ch Up 
passage VU 26 I" wherein these are expressly mentioned In 
contrast to the view of £ V postulates the world to be real 
thus offering a practical solution for the world of experience 
V sa>s that the Vacarambhana text (Ch Up VII 17) also 
suggests the same He warns the readers against £ s mterpre 
tation of this text since the latter does not (according to V) 
refer to the unreality of the effect, bu tJt lavs s tressx m the poin t 
that th e percept ion of the effect as totally different from and 
independent of its~caiise is wrohg^ "IT it were to convey what 
£ has pressed it to mean — tfi^ statement would have been 
* Vacarambhanam Vik^ro namadheyam mfttikaiva sat) am 
And only this form of the statement could give rise to the 
theory of Maja as upheld by £ 

i Tlczsc rtfer C Ji II B, of thu woA fora tnueki apprrcuij&n of this 

interpretation 

^ ‘zkq t si wnn rm srr^n 
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Here, however, a follower of S will certainly want to 
ask (of the upholders of the Suddhadvaita doctrine) for an 
explanation of *eva T used m the Vacarambhana text under con- 
sideration How can *iti% in the presence of that restrict ive 
particle t eva r be made by V to yield so m u ch extra sense a s to 
go agamst the v er y core of the con text mea ning of the wh ole 
passa ge ^ — And why could not 'eva* (even m conjunctio n_with 
“Ul J stanHTor thtT realifyTffThe cause o/oflg, in conso nance 
>vHh the co nteJH^the geneial^purport^and the meamng^of the 
restrictive particle _itse)F* > The passage, referring to the story 
of a learned father admonishing his son, who was puffed up 
with the little knowledge that he had acquired, and finally 
teaching him about the only Reality, etc clearly points to the 
unreality of worldly object as against the reality of one principle 
uz Br The illustrations such as of pots of clay, nails made of 
iron, etc prove the same, since the very wording of each state- 
ment conveys the idea of the reality of the cause alone and of 
the cause of all causes from the ultimate point of view The 
particle 4l eva” as employed for the restriction of application of 
reality to the cause alone, to the exclusion of effects, etc , also 
speaks for itself Thus, these consider* lions based on the 
context, the textual meaning and the import of the particle evV 
would go to prove the validity of § s conclusion 1 

Different forms of the L ord 

£_Br has four forms, wr Kxsn a T Ak^ara wh ich is twofold 
and the Antarya mm ot the Tnner£omfofler _ Lord Kr$na is 
the highestTafisolute Br which possesses Sat, Cit and Ananda, 
is all pervading and the substratum of all beings All attributes 
that the Upam$ad$ describe have a reference to the Lord 
while the texts that offer Br as Nimina, Nirakara, and so on 
pertain to the Ak$ara form of Brj) The concept that Ak$ara * 

* Refer to Ch. V 2 (b) 

Abo compare $ own commentary on the passage under cons deration 

1 Dr P M Modi says that the 'negative* thoughts (Ike sithubun adsqu 
etc ) deny only the rupa* or form of Br and such ll oughts of the 
Alcjara ‘ are not useful 4 for mediation on Br — A critique of the BS 
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is the lower Br is based on the description of the Punisottama 
or the Highest self as given in the Gita 1 The Puru^ottama is 
said to be ‘Rasa rupa , i e of the form of Bliss The chief divine 
qualities, uz sovereignty, valour, fame, glory, knowledge and 
absence of passion are characteristic of Him V shows m Anu 
III 2 5 how the jiva comes to lose thes e^six. divme qualities at 
t he instance of the will of God ThejTva th en beco mes misera- 
ble, a nd even the Bliss aspect of the Lo rd is then rendered 
imperceptible or obscured in it, though it is said to be present 
at the time of its first emergence It is only through devotion 
that it can make itself properly disposed to regain the same and 
realise the Highest Yet, this Highest form is — finally and 
actually*— attainable by a devotee only through the Grace of 
God. The attributes of God are celestial m essence 0 * fire* 
from any imperfection or limitation) and therefore defects like 
inequality and cruelty, which are of earthly application only, 
do not arise in the case of the Lord * 

<^Kr$na is not one of the numerous incarnations of the Lord 
but is God in His first and primordial Self 3 as the Bhg teaches 
pKfsnastu bhagavan svayam*)2)The highest type of KnP a,tc 
monotheism is witnessed inTDN 14, wherein V. emphatically 
declares Lord Kr$ga to be the supreme object of all scriptures, 
giants, service and so on 

of the 

worlds from which the jivas, the different incarnations (avataras), 
and the 'Guna* and the ‘Karma* deities arise The Ak$ara is 
called ‘B that* and the Bliss of Br is only partially manifest in 
it The world (Jagat) is also said to originate from this Ak$ara 
form and that is why the attribution of *Vy5puva or 'all per- 
vasiveness to Ak$ara is made The Ak$ara represents a form of 
Br which possesses Bliss that is measurable or limited (ganit- 
Snanda^The followers of the path of knowledge obtain release 
having the nature of an absorption in this Ak$ara form of Br 
as the ‘ground* or an ‘abode of the Lord and His Divine Sport 
(*Eaddh3ma para mam mama ) 

The Lord manifests himseir in different incarnations 
(avotJras) in order to fulfil the purpose of securing the general 

i X\ 17 18 

* Tt>"N 1 41 

T 4 13 SnidMnlA ntulctlvall ttio lays * Pa ram Drab na tv 

etc* 
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welfare of all beings These incarnations differ m accordance 
wall the employment of His power of Action or that of Know- 
ledge These incarnations which represent His power of 
Knowledge destroy the "inner sufferings” of the beings by 
giving light, while the incarnations that involve His power 
of Action destroy "outward sufferings” by conquering the 
demons, etc Vyasa, Dattatraya and so on go under the forme r 
c ategory, while the incarnations as Fish, Tortoise, etc repres ent^ 
the La tter 

^The Prakrti composed of the three Gunas gives me to different 
effects Apart from these three *Prakfta % qualities., the true form 
of power (‘sakti ) which the Lord possesses is instrumental in 
bringing about the triple Gupavatara or subordinate incarna- 
tion, such as Visnu, Brahma and Siva, representing the 
Sattva, Rajas and Tamas respecti vely^ They are said to be 
subordinate, since m their capacity of superintending deities 1 / 
they represent only a part of Br and possess the PnUcfticat 
attributes, while Bn is free from or beyond the pate of such 
attributes yThe offerings made to tower deities lead to the 
attainmeniof the respective deity only, while the worship of 
Kftna leads to the supreme Bliss These deities are either His 
"Vibhuta;” (special manifestations of His power), or “adiSas” 
(parts)^J 

This concept of Avataras and YibhOtis is taken up from the 
Bhg (X, XI) and has been so developed as to exercise great 
influence m the Vallabhite religious circles The perfect Puro- 
SQttama or having the form of Bliss, represents the first 

and the highest divinity, while the Ak$ara, having only limited 
Btiss, acts in the first place as the ‘abode* of Kr$na» and* 
secondly, is revealed in the forms of Kala, Karma and Svabhava - 
Kata or Tunc is that form through which the changes in the 
world are effected and is said to be the "chief devotee** of 
Kftna * Karma or Action manifests itself as the performance 
of prescribed and qrohihited. deeds, with, reference. tahfuiugt* 
Svabhava or Nature stands for the natural disposition of God, 
comparable to the "Body of God present m all existential 


’Aqu in 14 

*TDN II 111 Thu sound* timilarto the Western definition of 
* T DJN 11 106 r ** the measure or change' (in limited 

J being*) 

4 TD\ II m 260 29* 

*TDN II 113 
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■the nominative singular form “jah” remains unexplained and 
hanging in the air* as it were 

(InTDN II 2 , V describes Lord Krsna in the form of 
different sacrifices He has innumerable divine powers (TDK 
1 40), of which twelve are said to be the principal These are 
Sn, Pu$ti, Gira, Kanti, Klrti, Tusp, Jla, Urja, Vidya, Avidya, 
Sakti and Maya (videVM p 35) The last-named, tiz Maya, 
is the divine magic power whereby the Lord really manifests 
himself m the form of the world (TDN 1 23) The powers 
such as Avidya, Prakrti and Maya are said to pertain to the 
Ksara, Aksara and Krsna respectively The powers of the Lord 
facilitate His manifestation and concealment into various forms 
‘Wish’ and ‘Action* 3re also referred to as His powers J 

The *‘Avesa* f (“inspirational* ) incarnations of God are 
witnessed in living persons, like Narada V stresses his own 
point of view, after having followed the thread of the Purapa- 
Gita descriptions m connection with different forms of the 
Lord he divides and sub divides and jet finally says that all 
are One— although perceived as different 

^ The three-fold division into the Para Br , Aksara and Antar 
jamia stands for the Divine (adhidaiuka) the Spiritual 
(adhyatmika) and the Elemental (adhibhautjka) conditions of 
the One Br Thus, we find a kind of trinity within pure Unity 
mthc sjstem of V^The Highest Br assumes different forms 
and jet remains unchanged Br is the universe in endless 
variety of things, forms and phenomena/No earthly individual 
can comprehend Him m his intimate atrd ultimate reahtj — 
*uch is His unfathomable greatness, says V , — yet, He is attain- 
able by means of loving devotion^The scriptural statement 
that He is incomprehensible implies me richness of His qualities 
and it does not reFer to His being absolutely devoid of attributes 
as S maintains 1 This position, \iz that kr$na, possessing all 
possible attributes, is the Highest, while Aksara is the lower Br 
^attainable by t bfc toltawm of £3.0?. of kw'nk'Jjq 

a sharp contrast to 5 *s stand, uz that the Nirguna and the 
Saguna represent the higher and the lower Br respectively 

This is connected with one of the chief and most valuable 
contributions of V, to the total Indian philosophical thought 

* Cf \ i e*planaHon of the BS *Ar3p*v%de\a hi UlpradliSnatviV, 
«1«» *1 ntpaiUiattnm* etc 

Abort VM p 132 
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mz the restoration and re integration of the personality value 
as the supreme aspect of the Absolute According to V , the 
\Jii2mn’ proceeds by way of abstraction and generalisation to 
an Ideal Reality, which is Existence, Intelligence and Bliss — 
all fused together like rainbow colours into a subsistent self- 
identical essence of all, like an Absolute White Light But for 
V. ( that is mere *It' — and it tacks the fullest self-integration 
and participation m the Divine Bliss of a personal God In 
short, V is looking for an Absolute that fulfils and explains 
not only the truth seeking intellectual thirst of man, but also 
the inmost cravings of man's heart that find a fitting consumj 
motion m a loving self surrender to God 
This seems to be the inner dynamism of V trend of thought 
which is, more often than not, more implicit than explicit and 
mixed with extraneous elements that possibly disfigure or 
obscure this valuable trend 



CHAPTER III 


SPECIAL PEATXJRES 

Apart prom the common trends that the advocates of the 
doctrine of Non duality follow, there are certain minor and 
yet vital points of difference that give a stamp of originality 
and a special name to the theory of each Vedanta philosopher, 
V.*s doctrine is known as f £uddhadvaita-vada* or the theory of 
Pure Non-dualism, the signficance of which can be borne out 
by those factors, which mark a clear departure from the prede- 
cessors and also bring out the salient features of his philosophy- 
cum-theology Prof Dn H V Olasenapp characterises V.’s 
doctrine as u a systematisation of the doctrines of the Bhagavata- 
purapa m the light of certain epistemological views and 
sectarian ideas 1 * * ’. 1 We shall consider the factors on the basis of 
which statements such as the one quoted above are made and 
whether there is a sufficient justification for the same 
A Pfamanas % Authoritative Canons and Valid Means of 
Knowledge ' 

^According to V., scriptures are the only means for the 
comprehension of Br , whose greatness is inconceivable Br > 
being something supra- worldly or, better said, divine, can be 
known through scriptures alone*) Thus, V regards * Sab da' or 
^Srutf as the most authoritative and the only means oF know- 
ledge concerning Br (The validity of other means is accepted, 
only if the latter are in conformity with the scriptural authority 
£ also gives supreme primacy to 4 Sabda\ but he regards it td* 
be real from the practical or empirical (Vyavaharika) point of 
view only, since it forms a part of this ultimately unreal world , 
while V respects the \edas as God NMyana incarnate Seeking 
shelter under the statement occurring m the Matsja puraga* 

1 Die Lchre \ Ztttichnft fur lodologtc Ufid Ivatitsitlt; 

hd 9, Lcipitj, 1931 

1 "nfpwi ^ irm st p — (113 7J.AUU lit 27. 
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which are obviously not supported by the Upani sad -teachings , 
the introduction of the topic of ‘incarnations’ and ‘special 
manifestations* under the sutra III 3 3 , the emphasis laid on 
the concepts oF 'Grace* and 'Divine Wish*, etc ) 

V, means by ‘Vedas* the entire Vedtc literature, comprising 
the Samhitas, the Brahma nas, the Aranyahas, the Upanisads and 
the Purva and Ultara Mimamsas The authentic Sruti-literature, 
which is not opposed to the teachings of the Srutis, the Vyasa- 
sutrasrthe Samkhya and the Yoga m their pristine forms, the 
MBH , the Gita (only the words of Lord Kr^na occurring there- 
in), the Ramayana, the PurSna-hterature (like the Bhg and the 
Pancaratra texts), etc., are stated to be authoritative (T.D.N. 

I 3, 15, 46, 78-93, 104 , II 19, 48*53, 57-81, 83, 205-209, 243, 
277-282, 325-326). 

Leaning too much on the teachings of the Bhg. for the 
exposition of a philosophical treatise like the B S , V. has 
provoked rather severe criticisms In his system, the connection 
with the traditional Vedanta is said to be “more formal than 
profound.” 1 One has to admit that m V *s system, the philoso- 
phical basis is very thin, and his interpretations of many sutras 
are too clear to be read as anything but sectanan^Hts 
explanations and interpretations are, according to Dr Ghate,, 
"far from satisfactory, besides being sometimes too sectarian 
The Lord, m His sacrificial form, is present m the Pur\a- 
kan^a, while m the (Jttara-k&nda, He is represented in His 
form of Knowledge, Thus/the Purva and the Uttara Mimamsas 
represent the power of Section and that of Knowledge 
respectively, belonging to the Lord Therefore, there is no 
opposition between these two, since they are two different 
aspects of Br^FThe Sarva-mrnaya chapter of his T.D N. deals 
with the questions of TramJnas* at length In the tenth 
skandha or his SubodhmT, V says that the Lord hirastlf 
represents at) the four authoritative canons*, which implies the 
concept of revealed theology, and as the latter depends on ft 
starting-point which is supra-rational, it may not remain purely 
rational The very belief, common to all schools of Veddnta, 
that scriptures are the first authority and that reason, on 

■* 

* Pr. Chuenapp in Pie Lchrt Vafobhj cirya'* tn Zciochnft fijr 
I mlologie Und Iranuilk 

* *Th« p 176 

* vnflV* P— SubodhmT, X. 2-38, 
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account of its limitations, should be accepted only so far as jt 
is in conformity vith the scriptural texts, assigns infallibility to 
Sabda-pramapa Thu^jcriptural testimony is said to be the 
only means to the full and complete realisation of the highest 
principle — an idea which is completely based on faittiv^£ says 
in this connection that the knowledge of the Highest Reality is 
the end in view, terminating m intuition 1 The task of reason is 
to render the contents of the scriptural texts acceptable to all 
Even the Br Up statement, nr ‘The self has to be seen, 
heard’* etc » implies that the Self that has to he seen, heard, 
etc , should also be pondered over (mantayyah) and meditated 
upon (nididhv3Sitav>ah), so os to create a flash of Ultimate*. 
Realisation ‘(Thus, reason has its own footing and jurisdiction ) 
The higher thVmetaphysical insight and the keener the logical 
acumen,, the more perfect and intelligible the ascertainment of 
the meaning (artha)/Tbe meaning must emphasize the inner 
rationality and complete non-contradictedness — which is the 
end of ‘manana*, producing complete tranquillity, a condition 
not empty, but calmly illumined by the full radiance of the 
asc ertamed truth 

Thus, ‘tarka* or reasoning has to be given its due, lest the 
ascertainment of meaning should be capriciously dogmatic and 
lrrational-falthough, the significance of ‘realisation* (vijfiana) 
should not oe forgotten in that the Anubhuti or Experience 
is something beyond the reach, of mere reason \ 

( Thus, a proper co-ordination of reason ana revelation— at 
least in the sense that the latter is to be accepted and understood, 
with the aid of reasoning in so far as it is admissible — should 
be the ideal golden mean These two together lead to the 
realisation of the Supreme } 

V postulates a progressive order of importance concerning 
the four-fold canon of authority, viz the Upam$ads, the Gita, the 
B,S and the Bhg Hence,ffhe doubts pertaining to the Ups are 
said to be solved and explained m the light of the Gita, those 
arising in the Gita by the B S , while the Bhg , occupying the 
highest peak of authority, ig-the^magn um and the 

1 * 3^4 WdW ^ etc . — £ B II 1-4 p 441. 

B il I A * 

3 (Theological method and VedAoU* — Rev R.V Dc Smet 
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Supreme Court of Appeal For V. and his folio wer$/ In fact* 
certain tenets which V has formulated as essential components 
of his system (such as the concept of a personal God “tran- 
scendentally configurated” as Lord Krsna) are but full-fledged 
^forms given to the Bhg teachings In trying somehow to 
explain and justify such tenets while at the same time swearing 
allegiance to the Upanisadic lore, the position of the aspirant ^ 
seems to he more confusing than promising — and is apt to 
arouse serious misgivings, such as the one cited earlier in this 
chapter One could argue as follows 
The Upamsads are first said to be explained m the light of 
the Gita, etc , hencejjjthe importance which the Bhg is allowed 
to enjoy by having the first priority amongst authoritative 
canons, should not be belittled m trying to show that the 
doctrines formulated out of the Bhg itself have the Upamsads 
as their foundation? Either the ‘‘Uitarottara-sandeha-varakatva 1 ’ 
should be eliminated oi/no efforts should be wasted in proving 
the improvable v 

V is anxious to answer that what the last and supreme 
source, viz the Bhg , exphcitates is implicit m the preceding 
ones, and that a harmonious consensus of all the sources would 
be mare convincing and impressive for all — especially so for 
his opponents who try to show that the Upamsads do not 
support V tenets 

It should not be too often repeated that since each Vedanta 
thinker has obviously tried to read his own doctnne into the 
Upamsads and the B S , the charge of twisting them is equally 
applicable to them all In so far as the B S represent an 
attempt at the preservation and compilation of the rich, 
mystical and speculative genius embodied m the Upamsads, the 
BS arc but secondary in importance- as compared to the 
TJpam^ads 5 has tried to evolve a system of his own as based 
on the fundamental teachings of the chief Upamsads, and he 
has explained the BS in the light of the same (to which even 
the BS ultimately owe their allegiance) As regards other 
commentators, the works like the Bhg , the V P and those of 
the Rlncarillra system obtain an overwhelming importance in 
the formulation of their doctrines, rendering their systems 
v dogmatic. 

There is no direct reference to the accepted means of valid 
knowledge m V/$ own works, but that is surely because he 
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regards perception (pratyak$a) etc. to be valid so far as these 
arc in consonance with the ‘Sabda* 1 . 

B *A\ irhha\a-Ttrobha\a* Theory 

Br , the jtva and the jagat, regarded absolutely and in 
relation to one another, form the basic problems of investiga- 
tion in Vedanta Philosophy (pr ,s the highest Reality and the 
cause or this worhP(The theory of Causation necessitates that 
an effect must be similar to its cause, but neither be absolutely 
similar lest U should prove a mere identity, nor be totally 
different so as to give rise to a contingency of anything becom* 
mg the cause of anything^-say, clay could be the cause of a 
piece of doth and so on The effect can only receive from the 
cause what (in some way) is contained m the cause, since no 
one can give what one does not possess 

Now, [the senptures declare Br to be the first and the only 
cause and of the nature of existence, intelligence and bliss 
(Saccidanandatmakam) V propounds that the world is but a 
form of Br in which only the Sat-aspect of Br is manifest, the 
other two aspects being rendered imperceptible through the 
Will of the Lord (The jlvas are said to emerge from 
sparks from blazing fire (and have m them the Sat and Cit 
aspects of Br manifest, the bliss-aspect remaining concealed 
(‘tirobhuta*) The bhss-aspect is manifest m the Inner Controller 
(Super-Soul of the universe as a whole) dwelling m all beings 
These manifestations of Br are thus shown to possess a portion 
of His essence and as a result to be similar to their cause, while, 
at the same time, they remain distinct from it m the sense that 
one or more of His essential aspects remain concealed in them 
(^Thts explanation of evolution is based on the theory of 
Manifestation and Concealment which forms a unique feature 
in the system of 

Manifestation (avirbhava) and Concealment (tirobhava) arc 
said to be inherent causal potencies of the Lord, who delights 
in such a display of the said powers so as to give rise to variety 
(\ aicitrya) This is His Lila, divine Sport ^It is through His own 

1 Witness for instance, I ^ 

feunrrr ^ H* — Prasthana-ratnakara, p 33, 
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wish that He engages himself m such Lila* and it does not m 
the least put an> limitations on Him or imply any need or gam 
for Him 

^The term ‘Avtrbhava is explained by Vitthalanatha, the 
eminent follower of V , as “fitness for or capability of 
becoming an object of experience, 1 and the term 'tirobhava' as 
“capability of not becoming an object of experience * ^)P R 
explains the term ‘tirobhaxa 1 to mean ’concealment* which is 
not the negation or absence of the power of manifestation m 
the case of an entity but is the non activity of an existent 
entity in. its possible range of being a cause or an effect *<In 
the second skaudha of SubodhmT, V states that ‘ahhava* does 
not form a separate category, for, there is no transit from being 
into not being and vice versa, but only from one form of being 
into another Thus, the jiva, the jagat and the Antar yamitiTtpie* 
sent Br with one or more of His essential aspects manifested 
in them m a graded manner— their intimate reality nc\er coming 
into being nor ceasing to be 

Even the terms * Janma* and *nasa\ generally understood to 
convey the sense of *birtV and 'death*, refer to manifestation 
and concealment respectively 4 ‘Janih Pradurbhave\ says 
Pannu-s— and ‘pradurbhava* is appearance or manifestation 
In the same way, the word bna$a stands for ‘disappears nee*, as 
corroborated by the Pamni sutra ‘Nas adarsane 
'Therefore, there is no non-being, nor any becoming, for, non 
being does not mean ‘nasa or ‘abhava , but simple non 
manifestation, disappearance or concealment oT certain aspects, 
while ’being* refers to the manifestation of certain aspects 
through the Divine Wish When the implicit aspect becomes 
explicit, it is understood as ‘being*, while on the obscuration of 
certain qualities or when the explicit lapses back into the 
implicit, we call it 'non -being , etc 

1 * fotran i* — V M 
p 44 

5 Refer to Ch VI 1 for d detailed explanation of the icnni xod th<* 
concept* of Manifestation. and Concealment 

5 ‘m OTram’b* p—p 12 
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(pn the basis of this theory of manifestation and concealment, 
Vijthalanatha, the prominent follower of V , undertakes to 
refute the Vai£c$ika theory of the foil r-fold non existence, such 
as the antecedent non-cxistcncc, etc 1 There is no antecedent 
non-existence (Pragabhava) of anything, because it simply 
means that the explicit aspect? sty in the case of a pot, is non 
manifest or that the pot^qua pot* was implicit in the form of 
clay, its material causc(Tf Pragabhava were admitted, it would 
lead to Asat-Karya \ada or the theory that a thing can be 
produced out of nothtng^)This is the pivotal point on which 
^aH Vedanta thinkers have similarly focussed their attacks on 
the VaiSesika point of view, and m its place, they tried to 
lay the foundation stone for their own systems by establishing 
the theory of Sat*Karya The other aspects of non-existence 
(viz Pradhvamsabhava, Anyonyabhava and Atyantabhava) 
are also declared to be meaningless by Vitfhalanatha, who 
explains them as nothing but phases of manifestation and 
concealment ) 

( The concept of Sat-Karya or of the existence of an effect 
even prior to its perception as that effect can be traced b3ck 
(to a certain extent and in a not specifically Vedantic form) to 
the R V times The Nasadtya sukta is pregnant with the 
implications of the same problem, \iz whether it was ‘Sat* or 
‘Asat* m the beginning that brought about this world (^Nothing 
can come out of Asat or non existence Therefore, an effect 
has to exist (as the Vcdantms deduce) m some form or another 
before its production as an effect JFor example, a pot does 
exist in the form of day, its material cause, before it acquires 
its name and form as a pot This implies that the material 

cause and its effect are non-different from each other in their 

material substance or ir essence All empirical causes lead back 
to Br , which is the prime cause of everything ; 

This doctrine of Sat Karya is a point of common acceptance 
amongst all Vedanta philosophers, but the relation as implied 
‘oy 'ummyatvif 'otfeween fne cause and effect *n as proveti yd Vt 
turning point that differentiates one system of thought from 
another S *s doctrine of ‘Vivarta’ or of illusion of on evolute 
can be briefly stated as follows Br is the only Reality which 
remains absolutely unaffected by the distinctions and duality 


* V.M p* *44 AUo refer to Ch* VI t for an analyru of his argument** 
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pertaining to the world, which is but a figment of' Nescience 
and hence only phenomenally real ButCthe followers of the 
doctrine of Pure Monism challenge S vehemently for his 
explanation of the ‘Tadananyatva* section 1 which, according 
to them, clearly points to ‘ananyatva' or non difference between 
the two, i r the cause and the effect, while S interprets it so 
as to convey the sense of ‘mithyatva* or unreality on the part 
of the effect^ If the effect, wz the world, were not there at all, 
the Sutrakura would have stated ‘unity df the cause* 
(Karanaikya) and not ‘ananyatva*, meaning identity Again, 
the great teaching embodied in ‘That thou art , which is 
explained by the followers of Mayavada as referring to oneness 
or identity of Br and jiva, would stand contradicted since, m 
their opinion there is nothing apart from Br that can really 

«wi& i 

AgamvJhe Mahavakya* has been interpreted by S and his 
followers on the basis of ‘laksana* that is partially reject tve 
and partially retentive (bh£ga tyaga laksana) , but that should be 
resorted to only when the primary meaning is incapable of being 
understood and applied And, in fact, V does not need to have 
recourse to the secondary meaning, since he maintains that 
there is Pure non difference, without any reference to Maya 

further scrutiny, however* points to a unique aspect of 
similarity between the views of § and V in so far as their 
interpretations of the text That thou art are taken into 
consideration^ Although the traditionally accepted vjew is that 
£ 's explanation of "That thou art is based on ‘bhaga tyaga 
Iak$ana\ which, no doubt, is true from the technical aspect of 
the statement yet, m essence what is meant to be conveyed 
is the idea of Oneness or Unity The very concept that body, 
etc , are but products of May t and hence unreal is suggestive 
of the unity of or non difference between the jua and Br This 
stands for complete identity as represented in 'That thou art 
Thus, apart from the stylistic technicalities, the essence of this 
-MaMvikya\ as interpreted by £ is absolute Unity j 
^ V also explains this text as referring to non difference 
Ubhcda), but according to him, even the jiva, the jagat, etc , 


^r| fornix “ ?mK P— Ami II 3 29 
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are equill} real a* Br , since the} are parts £am$a) of Br 
(amsin}*) And hence* the application of the expressed sense in 
the sentence, ‘That thou art’ states that the notions of 
and “mine 1 pertaining to earthly objects* which arc viewed to 
be different from and independent of Br, are of the jivas 
own making and are responsible forgetting it imolved in the 
‘Samsara these notions or fault} perceptions are unreal, but 
not the objects the} refer to Thus the aspect of similant} is 
for V t the ‘samsara* alone is unreal, which is so in S *s opinio^ 
tod, in addition to the world, which is unreal from an ultimate 
point or \iew^ 

And the point of difference between the \iew> of 5 and V 


is that the world, according to the former, is unreal in thesen^ 
that it is only phenomenal and not ultimate and absolute 
though apparently “rear, till the n>e of perfect knowledge 1 
like dream-objects before awakening, while the latter regards 
the world, etc, to be as real as Br* notwithstanding th* 
emphatic proclamation of “pure JVbn duality ’—because it 1 * 3 
Non-dualit} which is established on the basis of the theory of 
part-wh ole-onenes^ and that of a non-difference which admits 
of distinctions (Bheda Sahisnu abheda) 

The objection, r r* that if Br alone were real .the scriptural 
texts like That thou art would be mean nal ess since e\en tbc 


relation of i denut} requires a thing to be identified with 
another, is met from the Sankara stand point, by saying that 
this and similar scriptural teachings are true only so far as a 
seeker has not \et attained final realisation of the Supreme Br 
as the One and on!} Reality (Refer to foot note no I bclo>0 
u The moment he realises the identitv of all m the One Br , 
world comprising the apparent pluraht} of beinss together will 
the senpures themselves becomes meaningless, since, in his 
‘Brahma iva san Brahmapyetf js a final Experienced But so ft 
as the knowledge lias not dawned upon him, the worfdt 
differences and distinctions do exist for him,/ and hence th< 
propnety and utility of the scriptural texts asking him to thud 
of “this (the Self* etc ) m terms of “that”, viz Br 


0 
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Coming back to the topic of the ‘A\irbh5va~Tirobh3vj’ 
theory * vvc shall try to trace Us sources Cbr *Gla$enapp sa>s 
that the very terms, wr ‘avirbhava* and ‘hrbobbava* make an 
antique impression \ These terms are found m Ch Up 
Vtl 26 I s , SarvasaraTUp 17, B S I 3 19, III 2 5 *{The Bhg often 
refers to ‘amarhita* and ‘pradurbhutayBhagavat (X-30-I), the 
Pancaratra-system ts also said to mention these m terms of 
Tcchalakti 1 and 'Knya^akti* of the Lord, who possesses 
counties ‘s'lktisO Pa mm also cxpHms the terms so as to 
suggest the same meaning (though not likely m the same 
‘‘technical * sense)* as are offered by V (as referred to earlier) 
Even before S , there appears to have existed a school which 
maintained a similar vie\v > since £ refers m his commentary on 
B S IL I 4 and If l 6 to an ‘ekadesi 1 view, which states that the 
absence (nvibhavanam) of scntiency in the world, which is but 
an effect of the sentient Br , must be due to some peculiar 
differentiating transformation It is not unlikely that this 
reference m the § B provided confirmation* if not inspiration, 
to V* for the enunciation of his theory of Avirbhava-Tirabhava 
as also of “Immutable Transformation 1 * (avikfta pannama)* V 
lays down the ‘emergence 1 of a pure and real world out of the 
pure and real Br^ and thereby does not have to face the serious 
problem — wlncl^ he thinks is involved in the explanation of S, 
m/efernng an unreal world to a real cause, u z Br 
(The *avirbh3v a 1 and ‘Urobhava* are explained by Vi$thalanatha 
as the attributes of an entity , and since an entity exists for 
all times says the author of the V M , its attributes also are 
eternal yffejhen shifts the emphasis from this aspect of his 
explanation to the rules and regulations pertaining to the 
manifestation or otherwise of worldly objects and Jinally pro- 
claims that it is the wish of the Lord alone that works behind 
everything and hence ‘manifestation 1 is nothing but the quality 
of becoming an object of the Wish or the Lord that a parti- 
'cUiar "Afreet Inouib cate place or stiouid ''appear 1 ' or ‘ be 
perceptible 11 at a particular time m that particular way, m a 
particular place, and ‘concealment* is the quality of becoming 

* Die. L>ehrc Valla bheiedrya's in Zatschrift fur locfolagie Un<J Iraxu^tik^' 

1 * J tease refer to Ch \ -2 

1 It may be noted that while commenting on Ch Up UI26 I, 
explains these terms to mean 'Ltpatti* and Pralay^a* respect n rfy 
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an object of the Dmne Wish that it should rot exist or “not 
appear** or “not be perceptible** like that at a particular place, 
etc 1 

C /Uikfta parln&ma xdih or the theory of Immutable Trans 
formation 

The protagonists of the doctrine of Pure Monism accept Br 
as *Causa materials* and 4 causa efficient of the world The ihcor> 
of *Vnarta* declares Br to be on?> the substratum of this world 
M'i>3 being its cause — as exemplified in the weIKknown “snake 
rope** ease according to the followers of £ But this is not ac- 
ceptable to V and hrs followers, who challenge the upholders or 
the theory of illusions follows The scry term *Vnarta* suggests 
that the world is*‘bhramjtmaVa“ or of the nature or an illusion 
but the scriptural texts J;Vc “iadoApia", etc, posit reflection 
or pre meditation on the part of Br Now, how can one, has ns 
thus reflected prior to creating the world, gise rise to something 
illusory in nature v Esen if this flasv may be attributed to 
world!) agents it cannot be ascribed to the highest principle of 
Realtt> ur Br Secondly if the Saguna, or the lower Br were 
the creator of the world, it remains to be answered svhethe^ the 
creation belongs to its conscious (cit) aspect or to the Mas a 
aspect as represented by Tssara, the Saguna If the first, it ssould 
mean that creation could be attributed to 4 caitanya* or mtelh 
gence^-and this would be joining hands with the ser> 
doctrine of Pure Monism If the latter alternate e were accepted 
it would be tantamount to sajing that the inanimate Prakfti or 
Ma>a can be the creator — and 5 *s eloquently consmcmg reftf 
tation of the Samkhyas m the *Tk$at>adhtkarana” would be 
rendered meaningless, if he himself svere to ascribe creation to 
the non intelligent aspect of the lower Br Thirdly, jf Br is the 
efficient cause only how can the world or the souls, said to be 
its products, merge into Br at the time of dissolution (pralaya) * 
The effects are seen to merge and get dissolved into their 
maternal cause only as is witnessed m the case of pots etc, 
which when destroyed, lapse back into the form of clay, their 

^ r — V,M. p* *6 

For a detailed anahsu of Ukt arjummti following thy, ulcasc rtffTto 
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change \\hate\er This is also supported by sutras like ‘Atria* 
K|tch Pannamal* and so on*> 

The defects of change, etc , can ding to the earthly material 
cause, but not to Br , the Prime Cause of all ^ 

It may be noted here hov V is fully conscious of the 
rreiaphysical problems that his postulates may imolve — here, 
the Absolute “cla}" of the non Absolute (changeable, changing) 
**pots'\ He knows that the Absolute cannot change — therefore 
hesa>sthat the changes in the pots cannot affect Him But 
logic demands that real changing pots cannot be made of 
unchanging cla\, became that imohes a contradiction in 
terms. As a solution, he proposes that differences and changes 
arc only partial — successive manifestations of the Immutable 
Absolute and jet that Absolute has no separable layers 
internally, and externally none else to manifest them to, 

D Maya Vs The Theory of Nesaerce. 

I The theory itself 

(jt is true that ‘Maja* plays a \ery significant role m the 
system of § , because it \irtually occupies as centra! apposition 
as Br does, t\cn uh~n the latter is accepted to be the Supreme 
Principle of Reality and ‘M^ya* as birt a fictitious adjunct, 
which can neither be affirmed nor demed^yet, ‘Maya* is not 
just a fruit of S s own free speculation, 5 as shown earlier, its 
germs or rather potential starting points are increasingly 
perceptible in the Vedas, Up and the Gita (Refer to Ch II), 
and the fact that e\ ery commentator on the B S is obliged to 
accommodate this ‘Maya in his system — whether in the 
"Sankante sense or otherwise — speaks for itself 5 

A Refer to \ M, A. 112 (also to our Ch VI I further down) 

* Thibaut says 4 The la Ter growth of the Maya doctrine on the basis of 
the Lpamjadt u theref quite intelligible, and that there has been no 
&dditum to the system from without but only a development from wit hin , 
no graft but only grow th '* — A edjnta-siitrAS, Introduction cu^, SB! 
Jcrtes. 

I Even wnorgit the followers of S , there are diverse opinions regarding 
the problem, of the material cause or tbe world, r » the author of 
•Padartha-mrnayu* thinks that Br ti tbe unchanging while M5yi 
ts the traru forming cause , SimjihtmamuTu, the author of ‘Sainfcjcpa 
fdriraia*, soys that Br u the material cause through the instrumentality 

(Cattuutd n 
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The term 4 M tya' has been explained differently by different 
-commentators in accordance with the general scaffolding of 
their own doctrines A short resume of & *s concept of 'Maya' 
may be given as follows 

^ Tire \ery name ‘Absolute Non dualism' which the system of 
'S bears indicates that Br is the One and Only Reality, 
absolutely unconditioned and transcendental the experience 
■of this world based on duality and distinctions is explained as 
having its root in Nescience (Audya)^The Prottblmtka or the 
illusory appearance (as witnessed in the experience of dream- 
objects), the Vymahanka or the empirical experience (with 
reference to the worldly objects) and the Parcnwrtfuka or the 
Ultimate experience (which stands for the Oneness or Unity of 
the Self)— are said to be a threefold perception of reality m t 
graded manner £ says that 6i) e objects experienced in 
dream are real— or are considered by the dreamer to be 
reaf-^m so far as the dream lasts, but they are not verified or 
found to be so on waking up from the dream state They 
v appear to be real, but in reality, prove to be fictitious, and 
hence are said to be products of M5ya Similarly, the world- 
objects are unreal from the Ultimate (Paramarthika) point of 
view, but the jiva considers them to be real since it is labouring 
under the influence of Maya , but when the knowledge of the 
Highest as the only Reality dawns upon it the world objects no 
more exist for it and the jiva becomes (or better, realises that it 
is and always has really been) one with that Supreme Reality, 
uz “ Brahma iva san Brahmapyeti ^ — 

The Vyavaharika state is compared to the state of dreaming , 
but there is a utal difference between these two categories 
since the unreality of the dream objects is experienced 
immediately on waking up while the same m the case of the 
worldly objects, remains to be proved by an experience of the 
Highest Reality— which (it is asserted) comes later As for 
Us actually taking place the word of the £ruu or the experience 

{Coniinvtd from pre psge) 

<if MayH 5 VacaspatumsT^ maintains that Maya resting in the jiva 
assoc atfd with Br , jointly produces the world Ma-j a being the co 
operam c or auxiliary cause (sajoian) The author or SiddhSnta 
TUuktavaV says that Maya power is the real material cause and not Br , 
who is beyond cause and effect (This information ha$ been furnished 
from Dasgupta a History of Indian Philosophy, \ol IV pp 328-20) 
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of the rojstic, who has already attained to that state, has to be 
accepted At the rise of true knowledge, the bcginnmgless 
Ma>a gets destroyed £hms, the dream objects as also the 
world with its multifarious agents and activities are unreal, 
being but ‘Majika* or products of Nescience^ 

£ siys that the scriptures declare Prakfti or the power of 
Ma>a belonging to the Omniscient God to be the very essence, 
as it were, of him, extended in name and form, which are pro- 
ducts of Audya or ignorance, which is inexplicable (indefinable), 
since it can neither be affirmed nor denied and forms the very 
‘seed* of the mundane existence 1 
The highest or the Ultimate reality is Br , and the seeker 
attains to Unity with It in the sense that the film of Nescience 
is removed from him and he realises his pristine unity with Br* 
This is the highest state of Reality 

Rama explains ‘Maya 1 as ‘something miraculous or marvel- 
lous’, while vigorously launching an attack against ‘Ma>a vada* 
as postulated by £ The world, which is a matter of everyday 
experience, cannot, says Ramfi , be unreal like the mirage, since 


the unreality of the latter is demonstrated on the basis of the 
unsuccessful character of the activity prompted by a mirage, 
while it is not so in the case of activity based on world- 
perception 

f £ *s explanation of ‘Maya* as something ‘inexplicable’ (amr- 
vScamya) is challenged by Rama to be illogical, since the nature 
of a thing cannot be said to be ‘indefinable’. Noxalid means 
of knowledge can testify to the existence of ‘Maya’ The scrip 


tures declare Maya to be some wonderful or miraculous power 
cf the Lord and not an unreal and begmmngless adjunct^tama 
explains that real ignorance consists in the fact that We fall a 
prey to the power of illusion not by regarding ourselves as 
real (which we are) but as independent of Br 
^According to V , ‘Maya’ is one of the powers of the Lord, 
with which He brings about the manifestation and concealment 
of the It ys A'Jwlya or vgaotawce VfhktYk obscures true 

nature of objects and gives rise to a notion of difference The 
world is not unreal as S believes, but our experience (pratiti) 
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of it is unreal or incorrect, says V The jlvas wrongly regard 
themselves to be independent of and different from the Lord ; 
ignorance is thus located m the human mind JThus, it can be 
saii that e\ery ‘avidyo* is also a ‘Maya* that represents things 
m a fictitious, unreal way, but that fictitious ness concerns not 
the that (the fact) of their existence and reality, but only the 
hoyv (the way) of their real reality and existence And, besides, 
that^Avidja * is, for Rama and V , not the apprehension of an 
illusor^objeet (like § *s serpent as an object-fictitious “upadhi** 
on the rope), but an error of judgment in the knowing subject 
concerning a real object, really perceived, but wrongly eialuated 

The explanation of ‘Maya* as offered by Rama to meat 
“something miraculous’* also hints at the idea that this worlc 
is inexplicable, notwithstanding his attack directed against 
assignment of “Anirvacanlya” character to *M5ya* But th( 
vital distinction in the views of these two Acaryas is that S 
regards the world to be unreal from the ultimate standpoint 
while according to Rama it is as real as Br On the other hand 
both Rama and V. agree m that they ascribe unreality to tin 
notion of diversity and distinction (from the Absolute Lord; 
concerning the world, and not to the world itself, which is real 
Again, for Rama, and V., the power of Maya is real, while, for 
§ it is ultimately and essentially unreal For the former, the 
words “mysterious, miraculous** are equivalent to “transcendent, 
divme, unfathomable” as to the ultimate “how** of its operation, 
but not as to the fact of its existence and reality or its defm 
ability , it is the real power of the Lord which really produces 
Ihcjivas and thejagat, which latter are, again, realities But for 
S , ‘amrvacaniya* means that such so called “maya” together 
with its products cannot be defined under any accepted category 

The very name “Brahma-vada" denoting the doctrine upheld 
by V suggests that it stands m sharp contrast to the ‘Maya- 
vada*\ the basis of § *s philosophy Some modern thinkers 
are ofTtic opinion that ’Wdya vaaVa* sucii cannot 6e ascribed 
to £ himself, smee the term> and concepts of ‘Maya* and 
‘Voarta* came to be understood and preached m the present 
light by the followers of § coming at least a century later than 
5 If that is so, what we say of S. applies directly to the 
5, school and Us interpretation to § himself only in so far 
as he held it 
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V strongly criticises Mlya vjda (Atiu If 3 IS* 29-^2 50 and 
so on) and questions its upholders as to how could an unreal 
and impure world come out of the real and pure Br This 
difficulty does not arise in his case, because he speaks of the 
manifestation of the real and pure world out of the Real and 
Pure By According to him, Br is the substratum of contradio 
tory attributes and any oppo>ition that can generally be viewed 
on the basis of reasoning comes to lose its very contradictory 
character in the case of Br All contradiction is said to get 
dissolved in Him like quarters m Space 1 * * (since North and South 
East and West— which are opposites— form the one Space) 
All ‘comcidenua opposttorum' realises itself m Br (Anu 
HI 2 19) Tlie position of Advaita is not subject to contradic 
lion in his case V contends, because he seeks to eslibhsh the 
non difference of ‘the many realities * (jiva jagat, etc ) through 
his concept of the part and the whole * 

But, it may be asked of the followers of Pure Non -dualism 
whether this world, which is said to be a part' of the Lord* is 
real m the same sense as Br or not , if it is there would result 
duality * if not, it means that the world is not as real as Br 
is— and hence it suggests 1 grades" of reality This would boil 
down to a mere verbal difference from the theory of 5 
according to whom also* the world is ‘real from the practical 
or phenomenal point of view * 

Secondly, the question as to whether there is any loss to the 
‘Whole (Am§m) when its ‘parts" are destroyed would 
ordinarily be a hard one to answer for the followers of Pure 
Monism but for their introduction of the concept of “eternal 
existence (mtya*satta) of an entity — which, however remains 
to be justified in itself * Moreover, the illustration of the 
emergence of sparks from bkmng fire exclusively chosen by 

V to explain the manifestation of jivas does not seem to be 
analogously applicable, because the “entrance * or “merging" 

the yctnz tnto then 'pimral -cawsc tesnams ufiexpVamcd — smee 

1 T D N I 71 

' 4 *tmr ssircn l \ p 

-Sum p. 28 

i srnrftmitN as't'Rt !’— vm p 75 
* Refer lo Ch VI 1 Rr & detailed analysis 
totj 
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the sparks m the said illustration do not enter bach into their 
cause w* fire 1 

M iny such questions could be raised which would be difficult 
to answer logically, but V propounds the doctrine of “Viruddha* 
dharmlsrayatva" of Br, and gives paramount importance to the 
Wish of the Lord — amountmg (in his followers, at least) to 
total negation or universal and reasonably accepted truths and 
experiences/ such js fire is not hoi* Now, if this could be 
accepted as authoritative there docs not arise any necessity to 
explain anything at all 

Such statements would point to the fact that V *s system 
docs not draw the line between unanalyscd devotional dogma 
and philosophy and reason— or rather has not sufficiently 
thought out the relation between religion and philosophy Such 
texts provide justification for critical opinions of scholars like 
Prof Dr Ghsenapp quoted earlier (beginning of this chapter) 
If one is out to preach religion or dogma, one should move 
about in one's own legitimate fields and should not confuse 
philosophy with religion and vice versa Yet the two, if based 
on Truth, arc bound to harmonise m rational man, and arenpt 
necessarily opposed to each other, but they unfortunately tend 
to acquire such character m the system of V as in most of 
otlie- sectarian religious systems No religion is complete which 
does not integrate man s reason into its synthesis, and no philo- 
sophy is complete which does not account for the religious 
factors involved in man s nature and essence which means his 
essential relationship to the Ultimate Absolute Reality 

In contrast to the statements of V *s illustrious follow er, £ 
commentary on the Gita (XVIII 66) may be noted — which runs 
as follows ‘Indeed, scriptures are authoritative only in 
matters not perceived by means of perception and other ordi- 
nary pramanas A hundred scriptures may declare that 

fire is cold or dark, still, they possess no authority m the 
matter * 
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According to V , Maya consists jn the perception or a ficti- 
ions object, similar to the real worldly object on which the 
brmer is superimposed This Maja confuses the jiva and pro 
iuces m its intellect the knowledge of tint unreal object along 
with its (i e the object’s) unreal attributes 1 
This knowledge is confusing as it is rooted in Maya, but the 
object is not ‘Mayika 1 or unrea£) That which is apprehended 
rn the absence of an object but which does not convince the 
Self, should be regarded as Maya of the Atman* like appearance 
or like darkness ’i^The intellect confused by Maya sees the 
objects as different from what they really are, but the objects 
do not become different thereby The fictitious object produced 
by Maya is called ‘vsayata m the School of V , while Br is 
said to be the ‘Vjsaya’JjThe illusion (vi$ayata) may refer to the 
agents as also to attributes It is two fold , that which conceals 
the real mture of objects and that which gives rise to an appre 
hension of an object as otherwise (anyatha khySti) It is the 
cognition which is faulty, not the essence or the form of the 
object m question^Hence says V , the world is real it is only 
ou^perccption and our judgment of it as different from Br and 
as basing an independent existence that is unreal ^ 
vlimay be noted that the 'modus opcrandi of Maya and the 
technique of the theory of 'error are very similar in V and in 
§ (They both sa> that the illusory imane is projected on the 
real object, whose true nature is thereby hidden and presented 
as something else Both say that Br is the substratum— but, for 
§ , it is the undifferentiated pure Absolute while V holds that 
it is the Absolute manifested really in {he form of the world, 
which is real and non different from Him? For both the jiva 
first concedes, through May% the illusory image in the mind, 
then projects it on the object and perceives its own projected 
illusion and wrongly considers it to be real This theory of 
error makes the senses really perceive the false image, and 
forces, so to say, the mind to judge it to be real since the senses 
actually present it as such V gives an objective reason why 
the mmd always consistently projects certain images which are 

1 <, rr‘t upn aft* (SIC) 
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results in a penerted notion of reality (The ignorance which is 
the prime cause of Samsara m the case of a jiva is said to be 
five fold (T0N 1 24) Its phases ace — the absence of know- 
ledge of the real nature of the individual son!, the forgetfulness 
of the same (nature), supenmposition of the inner-organs, the 
vitni breath, the senses and the body (by identifying them with 
it and vice versa) on the selfy/The notions of happiness and 
misery are subjective only, since the soul cannot distinguish 
between the real and the unreal, and cannot realise that the 
manifestation or concealment of Divine Bliss is responsible for 
producing in it a feeling of joy or misery, in accordance with 
the degree of obscuration (Complete obscuration means a state 
of misery, its complete manifestation is pleasure, its partial 
obscuration is a state without misery — T D N II 286 ) Thus 
Samsara is fictitious and thejTva gets caught in the meshes of 
it through the five fold play of ignorance as shown earlier 
The jlva is infected with a perverse notion, because of which it 
regards itself as different from Br, So, the unreal character 
(falsity) belongs to the idea and to the judgment about the 
objects and not to the object m question Mft is the wrong 
perception of the world on the part of the jiva which is unreal 
(false) and not the world itself V himself sa>s m this connec- 
tion that 1 the world is an effect of the Lord, and it acquired 
that form through Maya, His power of A\idy a giving rise to 
Samsara in the case of individual souls It is ignorance which 
confuses the soul and creates an unreal object m the mmd 
similar to the worldly objects and projects the same on that 
object within the sense-range^ When the ji\a tries to perceive 
the object, n is this unreal object that is cognised and the 
knowledge soiled by such unreal perception produces confusion 
Thus it is such perception that is unreal and not the object 
(Refer to Ch II D for details) 

The line of demarcation between jagat and samsara is a 
special feature in the system of V , who subscribes to Anyatha- 
khyftn for the explanation of an error (For the characteristics 
of the jagat, refer to Ch If D ) 

tTO tf — T D N L 23 
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E * Brahma ladd* Or *A bhmnanuntttopadana karana-vadd 

The belief that the Upam$ads teach Br to be (he 'Summum 
Bonum’ proved significant tn that the Vedanta commentators felt 
bound to embody tn iherr systems ‘the doctrine of Br * V chooses 
the title ‘Brahma vada* for his system (in addition to Suddha 
dvaita vada, which is more popular) in order to convey that bis 
is the only system which truly represents the ‘doctrine of Br** as 
against the attempts of other thinkers 

According to the followers of the doctrine of Vivarta, Br is 
the substratum for the illusion of an evolution, of which MayS 
is the cause It remains to be considered whether the above theory 
or the doctrine that Br is the efficient cause only or that Br is 
both the efficient and the material cause of the world applies to 
the ‘Brahma vada* in the right sense of the term This necessi 
tates a bird's eye view of the historical background 
^ The Samkh>as (claiming to be based on the Upam$ads) 
deduced the world to be a modification of the tn une Prakrti 
from the perception of the triple characteristic (happiness misery 
and infatuation) to be found in all beings, basing their argu- 
ments on a realistic approach what is in the effect must be in its 
cause^But this did not satisfy the Sage Gautama, since he saw 
that the non intelligent Prakrti without the aid or control of 
any intelligent principle, cannot be the cause of the world. 
Hence, he propounded his Paramatiu vada which states that 
atoms, controlled by an Isvara, bring about this world The 
Naiyayikas, Vaisesikas and the followers of Yoga accept the 
existence of an Isvara, but each does so from a different stand 
point and with a different purpose^In the Nyaya and VaiSesika 
philosophy, Isvara is the creator of the world and the efficient 
cause , while in the Yoga system, I$vara is known as the prime ^ 
‘Guru’ or the controller of the universe^ The Naiyayikas cnti* 
cise the theory of Pannama and postulate Arambha v^da and 
for the sake of strengthening their own logical position, speak 
of an Isvara The Yoga darsana accepts the existence of an 
Isvara for the sake of facilitating concentration etc;, in the cast 
of a meditator and for producing divine beauty through the 
grace of the Almighty Each of the said systems defines the term 
Uvara* in accordance with its concept of whether T$vara ts the 
efficient or the non active cause of the world as the case may be 
The Nyaya sfitra TSvarah karanam, purusakarmSphalyadar 
saitai * lavs down Isvara to be the efficient cause The VSrttiks 
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on this sfitra speaks of the latter as being a siddhanta sfitra 
while the Tatparya kara viz Vacaspati misra takes it to be a 
pnma facte sutra and interprets the term Kafana as meaning 
the material (upldana) cause 

Now if the view of the Tatparyakara were accepted it would 
mean that the doctrine of Is vara being the efficient cause which 
forms the basic principle of the Nyaya School was not known 
to its founder This is rather inconceivable and appears 
obviously to go against the sense involved m the text itself 
The Pacamanu vada was not at all acceptable to any school 
of Vedanta — and S may be quoted for once as the mouthpiece 
of them all when he condemns this doctrine as absolutely 
unworthy of being accepted 1 

When such was the state of affairs with different schools 
advocating different solutions and when sages like Audulomt 
isita NSrada and others were discussing the Paramanu vSda 
here came forth Vyasa the author of the B S 
Now ifBr were the efficient cause only the scriptural state 
nentshke YatpYaimam etc and Tajualan would stand con 
radicted since the dissolution of the world m Br as is referred 
o m the sruti texts is possible only if Br were its material 
aise In order to be faithful to the scriptural texts like — 
Tadbhutayomm panpaSyanti dh rah Kariaramisam purusam 
3rahma>omm as well ns to give due importance to the express 
etise conveyed by the term Yom occurring therein and to that 
>f the statements declaring dissolution (laya) m Br ( the author 
)f the B S seems to have in view the theory o c Br being both 
ihe efficient and the material cause Only in that case the Ch 
Up statement propounding the realisation of all through that of 
one can be vindicated Thus those who speak of Br as the 
efficient cause only are not real Brahma \adtns since Abhmna 
nmutlopddana karana is what Brahma vada stands for * l 
(jhis theory is upheld by V^hndhis followers who question 
the proprfefy of S s view wJwefi rests on Ike theory of illusion 
and the ascription of creation to the lower Br^ The followers of 
V raise the question as to whether this loner Br known as 

I — 6 B H 2.17 
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Hvara, who is the substratum of the world, is real or not , if 
real, it means the acceptance of dualism (dvaita) , if unreal, it 
cannot be the substratum And how can illusion arise in the 
absence of a substratum 0 

Again, when one speaks of *Vi\arta% it signifies that the world 
is illusory or unreal. Now; how can Br , who thought of creat- 
mg the world, 1 bring about something illusory m itself Illusion 
can never be preceded by thoughtfulness or reflection (iksana) — 
at least in the case of Ur , the Supreme Reality Secondly, even 
in the case of a juggler who gives rise to an illusory appearance 
and confuses the onlookers, the latter are nor illusory* while in 
the case of Br creating the illusory world, the jivas, as forming 
part of the world, are unreal Thus, the jivas, which are illusory, 
cannot be made to experience any illusion Further, if Avidja 
resting in the jlva were the cause of illusion, there is no 
necessity of speaking of an Isvara at all ^ 

Here, it is necessary to point out that S may answer the 
above challenge by clarifying his stand that even the wish to 
create, the creation itself and so on belong to the lower Br , who 
himself is part and parcel of the whole *Play\ and even state 
ments like *Sa devata’, etc , refer to him onl) When the jnas 
etc > are m a state of suspended animation (in one of the recur 
ring world-dissolutions), this deity or Isvara also js in a dorman 
condition and the desire to create, etc , can be predicated of hirr 
only, the highest Principle remaining absolutely unaffected 
Thus, even when the world is said to be an illusion, the *Ihsana ! 
or reflection on the part of the creator does not come in its way 
since the whole process along with iSvara and his reflection 
forms the Illusion 

Secondly, the analysis of the illustration of the juggler (which 
the opponents point out to be incongruous) has to be re- 
anal} sed It is true that the on lookers are riot illusory, but they 
themselves do not form a part of the illusion created by the 
juggler, since they know their own nature as on lookers and that 
the 'show* is illusory , while in the case of the jivas, they them- 
selves form a part of the illusion and do not know their true 
nature The parallel illustration would be that of a prince, who, 
through basic ignorance of his being a prince, considers himself 
to be the son of a farmer, etc Illusion pbhrama’) can pertain 
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' to a conscious entity ; thus, when the jivas are said to be 
unreal, what is meant is that the jiva qua jiva is unreal, but when 
the veil of ignorance is removed from it, there dawns on it a 
complete Realisation of the Unity of Br Again, the distinction 
of Cosmic Nescience (Maya) from the individual ignorance 
(Avidya) is very well known and it speaks for the necessity of 
an Isvara 

In opposition to the theory of Supenmpositton, as laid down 
by § , the followers of Pure Monism argue as follows In the 
illustration of the sky, on which blackness, dirt, etc , are super- 
imposed, the sky is not absent (unperceived) (apratyaksa), since 
the pronoun ‘idam* or 'this* in ‘this is dirty’ (Idam malmam) 
refers to something which is known , while in the case of the 
Cosmic ^upenmposition which the followers of § speak of the 
substratum is said to be unknown * and there cannot be any 
superimposition on a substratum which is unknown. To eluci- 
date, one should analyse the statement ‘Idam malmam*, refer- 
ring to the sky Now, does the term *jdam* stand for the sky or 
for ‘itubnya* (dirt) *> If the first, the postulate of the substratum 
being unknown is contradicted , if the latter, well, there is no 
case of supenmposition since ‘maltnya’ as understood m con- 
nection with clouds, etc supported by the sky is what is meant 
by ‘idam* — and that is “the cognition of that as that*' 1 and not 
the case of “atasmm tad-buddhih*\ as the definition of supenm- 
position would require Therefore, Br cannot be the substratum, 
and if it js the substratum, it must be “Knowable * (known *>) — 
(tasj a jhatatvam) 

(jhus, the followers of Pure Monism secure their stand as the 
real ‘Brahmatadins* and reject the claims of the Samkhyas, 
Naiyayikas, Vaise§ikas and Kcvaladvaitms to ha\c preached the 
“doctrine or Br ** m its true light ^ 

This forms a unique feature in V K $ system which gives it the 
title ‘Brahma-\5da\ often used m place of ‘Suddhad\aita*vada t 
Sri Dik$itjee Maharaja, an authority on the Suddhadvaita system 
in his article on ‘Brahmavadih*- labels the followers of the 
‘Vnarta* theory as the “enemy hidden in one’s own house”, 
since they do not accept Br to be the material cause, m spite of 
the fact that they profess to be *$i$tas“ Thus, attick 
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against the Samkhyas, etc , as summed up in their being un 
worthy of being accepted within the fold of ‘Sistas* could be 
turned against himself, sa>s the authors of the ‘Brahmav adaV, 

F- Pm\i or the Doctrine of Groce 

Like the doctrine of Maya, which is commonly understood 
to postulate an absolute unreality of the world (while its up- 
holder, nr S, attributes ^phenomenal' reality and not absolute 
unreality to the world, when referring to the latter as a figment 
of Maya), the doctrine of Pusp as advocated by V has been 
misunderstood by many scholars 1 to teach Epicureanism Gross 
injustice has been done to its founder, who attempted to open 
a new path of grace for the benefit of those who were unable to 
take their stand against the circumstantial forces and take 
recourse to the traditional paths of action, knowledge or 
devotion These are the three well known means for the attain 
ment of salvation, which consists, generally speaking, in the 
freeing of the ‘entire* man — spiritually, emotionally and ideal Jj 
Different philosophers have advocated different paths as leading 
to this end — and § and V happen to represent the two extre- 
mities in that the former Ja>s great stress on ‘knowledge* versus 
other means, while the leaning on the aspect of ‘devotion* js 
overwhelming in the case of the latter However, neither § nor 
V omits or rejects the field of that particular means which was 
deemed to be of supreme significance by the other Thus, even 
according to S , the highest end is not just the knowledge of Br , 
but the knowledge culminating in Experience of the Highest, 
which necessarily brings in the aspects of meditation, conceit 
tration, etc , which are not foreign to devotion* (The small 
poetic compositions attributed to S also endorse the same view ) 
In the same way, V also gives a place to knowledge in his 
system as an auxiliary or a stepping stone to 'bhaktt Vet, the 
stress or emphasis that § and V lay on ‘knowledge* and ‘bhakti* 
respectively characterises them as representative of the two 
extremes 

V discusses the significance of the paths of action, knowledge 
and bhakn and their relative worth in the second chapter of his 
T D N and fmall> declares that the path of devotion charac^ 
tensed by the Grace of God is the best and the easiest of all 
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comes from Him, This idea has received specific attention and 
importance at the hands of V, who maintains that 'divine 
choice’ (varana) alone js the means, suggesting thereby the 
absolute in efficacy of other means — jf not supported b> “His 
Grace”. V. says m his 4 Pusp Pravaha-Maryada’ that since this 
doctrine of devotion has been declared (in the Bhg) to be the 
supreme path, there is no doubt with respect to the existence 
of Pusti or grace^This ‘grace’ stands for the favour of the Lord 
and it is planted in particular souls who have a tendency or an 
inclination to follow the path of devotion for the attainment of 
the Lord These are the “chosen” ones of the Lord and are 
called the Pusp souls^JFor details, please see Ch V 4 (d) ] 

The Lord is known to be the rescuer or saviour of all and is 
called the “beloved of the destitute (have oots)” (Ntskincana 
jana priya) In his Sann>asa Nirnaya, V refers to the Gopis 
as the ‘spiritual guides since it is the examples of their sponta 
neous and selfless love for the Lord that directs one’s course 
of life and the practice oT particular means to attain the 
Summum Bonum 

Looking back upon the development of the concept of devo- 
tion in retrospect one can easily see that although the idea of 
devotion-cum grace was present in earlier works starting with 
the Upanisads down to thinkers like R and his predecessor 
Alvars it is at the hands of V that it reached a state of 
complete systematisation and enjoyed the status of a cardinal 
doctrine in the ‘Suddhadvajta’ School of Vedanta It enjoys 
supreme importance in the system of V and represents a 
distinguishing characteristic, as it were, of the Valfabha 
sampradaya 

Tn Anu 1 1 3 42, V distinguishes between the means 
and fruits in the case of the followers of Maryada and of 
Pustt, which are the two chief aspects of devotion Hi the 
former (which we can call “dhanna karma marga”.) God 
bestows fruits on men in accordance with their actions, while 
in the latter, there is no such expectancy or measure of corres- 
pondence smee n is out of Grace alone that He offers fruits 
to human beings The Lord s graciousness is the only ‘‘measure 
unmeasured * The followers of Maryada carrv out the scriptural 
injunctions, depending, for the attainment of fruits, on their 
personal efforts and also acknowledge their dependence on the 
Lord while the Pusti bhaktas do not envisage any necessity 
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of extra personal efforts except the complete dedication in love 
to the Lo"d resting assured that the Grace of the Lord will 
certainly save them They are the unconditional friends, follow- 
ers and lovers caring only for the Lord ^IJnis, a feeling of 
complete self surrender and an innate faith m God form the 
criteria of a ‘Pusti bhakta^) 

The path of Pusti, thus, has thrown its doors open to one 
and all, irrespective of caste and sex— as against the practice 
then prevalent that only the male members of the so-called 
upper three classes were eligible for getting initiated into the 
sacred lore ^V _ repeatedly mentions that sensualism has no 
place in the Push marga since the love of the devotees towards 
the Lord and lice versa represents divine feelings of surrender 
and grace respectively) The Bhg episode of the Gopis and 
h,r$ua. likewise, is unearthly and hence should not be inter- 
preted in worldly terms He sounds a warning in his Sannyasa- 
mrnava that the Lord will never enter into the heart of those 
who are staves to passion Thus, Pusti, as preached by V , 
has no connection with the doctrine of 'eat, drink and be 
merry' as misinterpreted by scholars like Farquhar ard Growse* 
although it tnndu have come to be abused by later followers * 
The ideal of self dedication including one s belongings,* 
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to the Lord is characteristic of devotion, but its wilful 
misuse at the hands of men who take the line of least resis- 
tance and fall a prey to passion is downright degeneration — 
although it must be admitted that such a "diseased** condition 
is due to the later interpreters and should not, therefore, be 
attributed to the founder of the Doctrine of Divine Grace 

Apart from this historical aspect, the concept of Pu?p seems 
to put out of court the dignity of human efforts in that it postu 
lates the utter mefticacy of all rreans except the Grace of God 
If the fruits are the effects of one's actions, and if the perfor- 
mance of actions depends solely upon the will of God, where 
is the justification for ‘goodness* or ‘evil ness* of the actions 
performed or even for the expiatory ntes or even for the rules 
and regulations pertaining to the attainment of fruits, etc * If 
God is the prime and sole controller of man’s destiny and 
doings, man should never be held responsible for anything at 
a " 

The characteristics of the Pusti marga are described at length 
by Hanraya in his ‘Brahma-vadah* These are as follows That 
is the path of Grace wherein the ‘Divine Choice* has not even 
the smallest reason behind it , the ‘choice* is through His wish, 
and is explained as "the acceptance of an individual as one’s 
own** 1 — which, again, does not take place in strict accordance 
with his fitness or antecedent merits This grace is such that 
even in the absence of any means, the fruit may arise, eg 
in spite of being most unfit. Pul indy a attained to the highest , 
while the full paraphernalia of means may not yield any result 
at all 4 The path of grace stipulates that the absence of all 
means acts as the means 3 towards the attainment of the Supreme 
fruit, the fruit itself becoming the means of its own attaiment 
and fruition in Bliss 

The very idea of ‘grace* precludes the necessity of performing 
any actions or of carrying out any scnptural injunctions The 
4 blessed" do not in the least give any thought to defects, etc , 
on the part of the Lord, and always consider that whatever the 
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Lord does is for the best ^The devotee accepted within the fold 
of “blessed ones’* 1 * * * * * does not look upon his body, etc , as his 
own, but dedicates everything at the feet of the LordJ) 

'Pusti* is the only thing an individual clings to when he 
realises the utter futility of earthly means and human efforts 
V, does seem to be aware of the difficulty m assigning to the 
individual soul complete dependence on the dmne wish, and in 
order to safe guard the position, he accepts that ‘a bit of liberty’ 
(K J ri citsva ta n try a m) belongs to the jiva m that it can show an 
inclination* or otherwise towards the path to be followed But, 
if this ‘‘inclination” (rnci”) must also be planted into it by Lord 
Krsna, this assignment of a “little liberty” proves to be nothing 
but a mirage, since all possible assignments, according to V *s 
system, can ultimately come from Br alone * 

Thus, V, appears to be a thorough *Predestmarian\ as Ins 
doctrine of Pusp bears out Although V $ idea of selfless 
devotion and complete dedication to the Lord is most worthy 
of being translated into action, the total dependence on the 
Divine Wish which the concept of Pu$ti implies, leaves little or 
no scope for the human endeavour and its fruitfulness V tries 
to explain away the difficulty by pointing out that “the Lord 
takes into account the actions of the jlva m order to bestow 

1 It is alright to speak like this in the abstract but who is to decide 
whether a particular.) iva « a "blessed ' one or otherwise * One jiva may 
say that it is the chosen' 1 one of the Lord and hence may not undertake 
any activity— (or even do evil deeds ?) and still claim that it will attain 
to the Highest, since it it the * chosen” one of God— -and who can prove 
ihat or refute u 7 

* *f ■ i ? — 3T*r g;r wr 

^ p—Aiui !l-3 42 

(The word* ‘kifi Cit svjitantryam" are the clarification given by SrT 
Dik)itjet mahirSja ) 

a further problem deserves careful considers lion— eic Whether \ 
u not (gropingly) operating with the double sense that ruci* can have 
oncts that of itfs/i*irfnr{y felt attraction and the other that of the tailed 
consent to tliat attraction A person may feel strongly attracted to sugary 
dainties but he does not yield to that attraction because he knows he it 
du.be tic and sugar is poison for him Is it possible ibr the jiva e\en 
when the instinctive call of * ntci * u implanted tn it by the Lord, to refuse 
to yield to it * by mean* of that ‘‘little liberty" * V '» seme of realism 
which made him react against $ ’* MiySvJda, makes him alert to 

this central feature of the reality of the Jim— but, if so, cbnoiidy at (he 

cost of internal consistency 
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the fruits thereof, and in making it undertake a particular 
activity. He considers its efforts ; these efforts depend on the 
desire of the jtva, and the desire is dependent on the "pravaha’* 
or the stream of transmigratory existence * These considerations 
of different aspects are embodied by Him in the Vedas, and 
hence, not even the minutest of flaws can touch Br J . 

Vitthala, the author of *VM\ refers to this explanation 
given by V and offering his own interpretation of the said, 
sutra (11-3 42), concludes that everything depends on the wish 
of the Lord * 

The grace of the Lord, says Prof G H Bhatt, an eminent 
scholar and a specialist in Vallabha Vedanta, is the "most 
powerful and unfailing means of enjoying the highest bliss a 
It leads to the attainment of the Lord, who is “Bliss par 
excellence ?" 


1 w wi5T nrmTS' f wnt I twurre 

% t 1 * * * 5 "' i tnsfr — Anu U 3 42 

» 154 

* Refer to Ch. VI 1 Tor details 

* ‘The Cultural Heritage of India Vol ] II 
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THE PATH OF DEVOTION 

Wf ari accustomed to call man a rational animal While 
this is tme in the sense in which the statement is made, it is 
equally true that man is an animal sharing emotionality or 
feelmg common to all animals, though on a much wider and 
deeper range The basic feeling common to the lower order or 
hying beings is one of curiosity surprise or fear at the sight of 
something unfamtlm Man, from the very earliest times, has 
also reacted, with a sense of fear and awe, towards objects or 
phenomena, which may be unfamiliar or very often mexph 
cable and therefore mysterious, or even grand and nnjestic 
and beyond his control In India, the earliest literary record 
of the Aryans, \k the RV , bears ample testimony to this 
sense of fear and awe in the various hymns and prayers 
addressed to deities Idee Rudra, Parjanya, Maruts, etc , 
embodying the terrible or wondrously awful aspects of Nature 
The hymns addressed to Usas breathe the joy, the 
admiration and the awe which this splendorous phenomenon 
of the morning light evokes mthe heart of the seer However, 
the hymns addressed to Vampa appear to strike a different 
note altogether m so far as the poet conceives himself as a lowly 
person, whose deeds — good or bad ~ are accountable to the 
King, Vanina, who rules through his host of spies over the 
world and is the custodian of the physical and moral order— 
especially with regard to truth — in the universe Varun3's 
figure inspires awe and fear hut also a sense of confidence m 
Yus mercy and forgiveness to repentance in Xtie heart of one who 
has contravened his regulation , consequently, the Vanina 
hymns have, besides the moral tone, a more personally earnest 
heart to heart approach, a lyrical element and a devotional 
fervour— rather unusual in the RV 
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There is another baste feeling of instinctive attraction, love 
Although in the hymns of the RV. f deities are seen often address- 
ed as "father” "mother”, more often an ‘Tnend” (RV 1 164 
33„ 1 89 10, III 18 1, VIII I 6, etc), jet it would appear that 
these forms of address are rather formal than indmdual — in 
the sense that they do not express a feeling of intense affection 
or devotion to the deity concerned And jet touches of a more 
heart felt friendliness and attachment based on thankfulness 
are not entirely missing, especially with regard to some deities, 
Agni in particular These are elements that form a fav Durable 
atmosphere for the development of the kind of loving devotion 
embodied in “bhakti”, but they are not yet exactly the same 
It is onlj later in the development of Indian culture and 
religion that this basic feeling of love is employed as a founda- 
tion for religious and philosophical s vs terns characterised b> 
devotion 

This basic feeling of love or the germ of devotion seem* to 
have been pushed into the background by the increasingly 
deteriorating trends of worship-by-sacnfice, which was charac- 
teristic of the Brahmana-penod Such trends ending in the 
stagnation of the Brahmapa literature were inimical to any 
kind of truly religious "bhakti”, and hence the latter came to be 
suffocated in the professional circles and works of the period 
But the elaborate and mechanical system of worship that had 
evolved then had to make room for religious speculations of a 
more natural and satisfying order The Upamsad literature 
refers to ‘Upasana* or moditation of some type or another and 
it marks a step forward in the direction of ‘‘devotion” — 
although this meditation seems to be based more on intellectual 
concentration than on religious or emotional worship In an> 
case, ‘UpasanS’ or fervent meditation on entities sjmbohc of 
Br magnified them, and the consequent glorification of the 
same led to an affectionate devotion 

(The Upam$ads abound in descriptions of Br as possessed of 
attributes (Saviiesa) as also devoid of the same (Nimie^a) 
Theverj concept of devotion connotes a personal God, who 
forms the personal response to and the pivot, as it were, of al* 
the devotional thoughts and offerings, — and this being so, the 
Savise$a texts of the Upams3ds contribute chiefly to the 
growth of “bhsktr The T Up conceives of the Lord as 
having bliss (ananda) as His essence ; and one, who has > 
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experienced this bliss of the Highest, has nothing to fear 1 
The Katha and the Mu Ups clearly refer to the idea of 
grace 2 which plays a very significant role in the full-fledged 
form that “bhaktt” acquires at the hands of the later Vai$nava 
teachers or theologians The Svet Up mentions that “bhakti” 
is a deep attachment to the Lord a The heart of a devotee is 
filled with a spontaneous love towards the Lord and it sings 
in praise of the same 

The MBH has stored the floating mass of the thoughts that 
had become current by its times and its Narayanlya-secnon m 
particular deals with the doctrines of the Bhagavata~cult f which 
came to acquire special importance later Butjt is the Bhagavad- 
Gita that gave a definite shape to the doctrine of “Bhakti M and 
preached it in a clear and attractive manner J^The new path 
evisaged therein represents a synthesis of the best features 
found in the Ups , the SSmkhya and the Yoga systems and is 
thus the ‘cream of the cream of religious trends then prevalent*. 
Thus the Gita has brought about a synthesis between the 
Vedanta of the Upani$ads and the new cult of Bhakli, thereby 
securing a tempering of the extreme rationalism of the former, 
and affording an equality of opportunity for salvation to all 
irrespective of caste and sex, and — what is equally important — 
an avoiding of the dangers of blind sectarianism by declaring 
preference for the “Jnam bhakta’% who may be presumed to 
know that the different sectarian Gods are really aspects of the 
same Absolute Principle and so, rising above mere blind 
sectarian prejudice, to inculcate a lesson of tolerance for all 
inodes and forms of divine worship* ' (Incidentally, it may be 
noted that the generally accepted date of the Gita is the 4th 
Cent B C , while some modern scholars like Dr Belvalkar ha\e 
rejected and refuted Dr Garbe’s theory, ns , that it belongs to 
the period not earlier than 2nd Cent B C — 2nd Cent AD') 

An object of adoration with some distinct personality rather 
than an abstract principle was necessary for the ordinary people 

Vwpft swt f^xpsr faitfh V 

* c\**h vr mret ^ i 

Sfrr vnn \ f> 

* ^ etc 

* BelvaJkar, *Itau Mai lilt Lecture* on \ (1925)— (p 1 16) 

* For details please refer to Dr Belvatfcar'i * Lecture* on Vedanta 
Philosophy*', Fan I, Lecvute III 
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while the term, 'Bhagavata dharma* became current since it was 
preached by ‘Bhagavan’, the Lord Krsna Lord Krsga belonged 
10 the Sattvata race 1 * * and hence the term ‘Sattvata dharma” 
came to be attributed to the religion promulgated by him 
Offering different explanations of the term ‘Pancaratra’, Dr 
Belvalkat says'* that the following explanation seems to be more 
legitimate than the others It is "a treatise m which the great 
Purusa offers a ‘Satra* for five nights as a means of obtaining 
pre eminence in the world and, as a consequence of the ‘Satra\ 
assumes the five fold manifestations in his Para, Vyuha, 
Vibhava, Antaryamin and Area forms ” 

This religion seems to have been in existence m some form 
before the spread of Buddhism (6*5th Cent B C) ( and after its 
development and formulation m the MBH t it gave rise to 
various ‘Sampradayas* or more definite religious sects from the 
11th Cent AD onwards 

From the historical point of view* this religion can be roughly 
divided into three periods (i) from about 500-400 B C to the 
3rd Cent A D , marking its origin and the process of develop 
inent upto this time when it came to be formulated in the MBH , 
especially m the Gita, and became popularised in that formula 
lion, (n) from the 3rd Cent A D to the beginning of the 11th 
Cent A D , the period representing its growth at the hands of 
the early Alvars of the South or Tamil country T and (in) from 
the Uih Cent to modem tunes marking the contribution of 
the Vai$nava Acaryas, starting with Nathamum, YamunScaiya 
and Kananuja — to the present day practices of the Vai^nava- 
cult * The first phase marks the bhakti cult as taught by the 
author of the Gita 4 and other MBH authors and their prede- 
cessors against the atheistic attitude that had arisen consequent 
upon the overwhelming influence that the *soul less** practices 
of the Brahmamc sacrificial cult were exercising then Notwith- 
standing the theory of void and the ultimate denial of God as 
such which is envisaged by Buddhism and Jainism, these two 
systems gained wide spread popularity and support, since they 

1 MBH Adipamn, 218 12 (IVJM9 Bhg ) aj stated m Hhmdarkati 

V 5 and mtnof religious systems 
x MiaWi lectures on the B S {tt i» 44 , pp C, 9) 

* R.G Bhandaikar'* \ S and minor religious systems , p 50 

* As Its onginntor t BhaiuUrkaf designates a conjectural YJLmdeva <a 

tcaehet later cu confused vuth fought id the MBH 
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do admit of many deities and goddesses and refer to their 
founder preachers as objects of worship that increasingly play 
the role of a personal deity supreme This j$ especially true of 
Mahayana Buddhism, but it also applies largely to theHinayana 
and to Jainism, at least for all practical purposes oflife 
As against Buddhism and Jainism, the great MImamsakas 
like Sabaraswamm and Kumanlabhatta promulgated the path 
of (sacrificial) action, their attention being chiefly focussed on 
the theoretical interpretation of different ntual texts rather than 
on the actual performance of sacrifices, etc , in accordance with 
the prescribed injunctions But their ultimate aim was to give 
a methodical help for the correct performance of the ntual 
Oaudapada and S cut to $i2e the tall claims of the followers of 
the Karma-path, w~ that Karma alone is the means to the 
Summum Bon urn , thus, on the one hand, these two great 
metaphysicians assigned to Karma its rightful position by 
subordinating it to Jnana, and, on the other hand, re invigorated 
the withering tree of Theism jn opposition to the Buddhistic 
stand The Visnuite teachers who succeeded them did not consi- 
der the path of knowledge as fully correct or adequately 
fulfilling man's aspirations and potentialities, and launching an 
attack against it, they enunciated the doctrine of devotion as 
the right crowning means to the attainment of Summum Bonum 
The path of devotion as advocated by the five great Vai$nava 
teachers, rtz R5ma , Nirobarka, Madina, Vallabha and 
Chaitanya, represents the *'Vai$nava" religion, Ram5 was the 
first such Vai?nava teacher and philosopher, and his doctrrne 
had its widest appeal in the South V , who is traditionally 
believed (though on no convincing grounds) to have followed in 
the foot steps of Viynuvamm 1 m the formulation and systems it- 
satton of his theory of Pure Monism, found many followers m 
GujarSia, while the Chaitaiiya movement had its home *n 
Bengal, and Nimbarka’s more round about Mathura and 
Vpndavana 

Notwithstanding ceriain differentiating aspects in these 
schools, they all go under the banner of Visnmsm, since they 
exhibit a thread of similarity which runs through their funda- 
mental postulates They all accept Vi$ou in one form or another 

l For | lewe lefer to Pri/ G II BUtt'i *rtid^ \ 

and ValUtMcSrya,'* m the proertxlingv or the Seventh All India Oriental 
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(either as such or as Kr$na or as Narayapa and so on) as the 
object of meditation and advocate the path of devotion as the 
chief or even exclusive means for the highest attainment Each 
Vai^nava school has thus given us a particular type of 
philosophy a set type of devotional service and God Vi$mi 
etc as the object of worship 

The first Acarya we know of in this connection is Rama 
although there flourished before him many Alvars of the South 
These are said to be twelve and are highly respected in the 
school of Rama The credit of putting a check to the spread of 
Buddhism and Jaimsm m the South goes to these Alvars The 
doctrine of Bhakti advocated by Rama is chiefly based on 
meditation or concentration on the highest principles On the 
other hand Bhakti as depicted in the Bhg is of the Dravidian 
Upe which was preached and practised by the Alvars This 
type of devotion is rooted mainly in emotion and it presents *1 
contrast to the more sober and intellectual type of devotion 
spoken of m Gita as also to the contemplative devotion as found 
m the teachings of Rama 

The lerm Bhakti and the concept of Bhakti 

The term bhakti is derived from the root bhaj and its 
meaning is originally participation partaking then worship 
or service This is its derivative meaning while it is normally 
understood to mean^yn a more technical sense mental service 
in the form of love J This devotion has nine characteristics* 
according to the description of it as given m the Bhg the 
fourth basic work of supreme authority and the mam stay of 
V s doctrine The Encyclopaedia of Ret gion and Ethics notes 
The Bhg, was selected by V as the foundation of his system 
The original purpose of the book was to symbolize spiritual 
devotion under the figure of earthly love but m its mteipreta 
tion by succeeding Maharajas of the sect it was converted mto 
n code of vicious immorality not only sanctioning but enjoining 
the most hideous sensuality Be ng predominantly emotional 
,K s rcl gion of devotion ns propounded by V is more impor 
nt m iK practice than in its theory — and hence as Growse 

1 iwpbtl TOt 1 tft u 
‘TTTJTPr *1^1 ( \ led — 2a ) 

* ‘uti f^ri xmm 'itwh \ ^ n? u 
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has said 1 — it was difficult to preserve the cult secure from 
sensuous passion But V seems to be aware of the possibility of 
the tenet of Bhakti in its various aspects being abused in 
accordance with the prompting of one’s lower instincts as it 
proved to be at later stage and perhaps that is why he warns 
against this at the very outset by stating that the love spoken 
of m the path of dev otion is on a divine plane 
£The mental service of the Inchest order consists in the flow 
of the heart mto the Lord^The pure form of devotion as 
advocated in the Bhg seeks no fruit and is said to be devoid of 
all personal motives It is this devotion that tears off the dark 
veil of infatuation, etc , which encompasses the jiva In the 
TDN f Y declares that the only scripture is the Gita, sung by 
the son of Devaki , the only God is Kr$pa , the chant consists 
of his names alone, and the one and only activity is the service 
of that Deity 1 For V '—as we have already indicated further 
up — devotion is the means as well as the end He defines it m 
his T D N as c *a firm and supreme Jove for God preceded by a 
full comprehension of His greatness” through this alone one 
can attain salvation s /lt^is the grace of God that directs one to 
the path of devotion the Jaw of Karma is dependent on 

the will of Lord The scriptural texts such as ‘By him alone is 
He attainable whom He chooses’, etc and ’Him alone does He 
make perform good deeds whom He wishes to upliL * h ,m 
whom He wishes to lead downwards He impels to undertake 
bad deeds etc support the same idea ) 

Accepting the definition of ‘Bhaktf" as offered by V to mean 
‘service of God through affection*, GopeSvara, the author of 
Bhakti martanda , develops the concept so as to refer to that 
state of mind which gradually suppresses the mental repercus 
sions and acquires oneness with God Die notion of unity or 
the experience of the self m all or all in the self (Sarvatma 
bhava) is an outcome of ‘bhakti* rooted m intense love for the 
Lord This identity of the self in all should not be regarded 
S3ys V , as an illustration of Absolute Monism, but that of a 

> E.R.E It pg 315 
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*e l forfeiting self attuning oneness in single minded devotion 
that sees all in God and God m all — like parts (am€a) variously 
reflecting the one (Amsin) — which brings about highest bliss 
as postulated by the followers of the Pusti marga 
The idea that God is the highest Rasa or Bliss ( Delicious 
ness) 1 is explained on the lines of the Alamkara sastra » — 
\jjhakti representing tlie best of the sentiments (internal 
savour of an ideal) and the only sentiment (savouring God) 
Affection or love is said to be the Sthayi bhSva resulting from 
the sentiment of devotion It affects the mind and the body 
with intense delight whereby feeling of oneness with the Lord 
arises which represents the Vyabhican bhava or the transitory 
feeling of emotion (w^ bhakti} The oneness is not the end in 
view but a means only since it is but a transitory feeling 
meant to deepen and enhance the permanent one it is devotion 
itself which is the highest attainment and the root of the rest 
Purity of heart is the principal means to the attainment of 
Bhakti Sixteen other means are prescribed 2 but the followers 
of the path of grace do not imply any necessity of personal 
efforts for obtaining bhakti It is at this juncture that the 
devotees b furcate in accordance with their (free or predeter 
mined ?) acceptance of Maryada or Pusti paths Those who 
follow the Maryada path subject themselves to certain moral 
discipline and believe in the efficacy of their personal efforts 
combined with the Divine Wish while^ the followers of Pusti 
depend entirely on God s grace and regard all human effort 
to be meaningless when the grace of God fulfils everything and 
del vers them from the meshes of mundane life The Diwne 
choice (varana) is the means in the path of Pusti — and that is a 
cardinal doctrine in V s school^ In Bhakti Vardhim V says 
t hat the seed of the Bhakti^Ts planted in a jtva through the 
God. This seed first develops into an inclination towards or 
affection for the Lord ( ruct ) when it is strengthened through 
chanting of His names listening to His tales renunciation 
worsh p and so on the mchnal on becomes an exclusive love 
( prema ) involving a complete abnegation of one s human 
attachments (of all non God directed desires) and mental 
activ ties Even when the devotee is engaged in the performance 

*‘*fli*H \ — T Up 2 7 
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of his routine or household activities* his mind ts fixed on 
Kf$na only, Then, progressively, love of God (prema) turns 
into a passionate attachment (asakti), which brings about not 
only a total detachment from worldly objects but a positive 
aversion towards them as obstacles to perfect love — as a result 
of which the devotee may take to renunciation (sannyasa) But 
‘Sannyasa* as understood m the light of absolute renunciation 
for its own sake is not acceptable to V M and he maintains that 
in the present age, it only gives rise to repentance 1 He sa>s 
that renunciation, in the path of devotion, is not an invariable 
consequence or condition, but is accepted only if the household 
duties and circumstances prove to be actual obstacles m the 
way of devotion or love for the Lord 

The rise of ‘bhakti* may be spontaneous or gradual ‘Bhava f 
or inclination, 4 prema\ ‘prapaya’ and ‘sneha’ — different pro- 
gressive "steps representing love towards the Lord, 4 raga’ and 
‘anuraga* meaning deep attachment for the Lord and *vyasana r 
which stands for a ‘craze’ (‘ardour’) or a passionate attachment 
represent the seven steps m the gradual nse of ‘Bhakti*. The 
last one, wr. ‘vyasana* (‘Amore languea’) is the highest because 
it is an utter sense of desolation due to the feeling of separation 
from God, who thereby is realised as the Boon (beyond all 
other boons) for the yearning after whom the jiva is in misery 
— languishes unto death This stage of devotion is a suigms 
emotion which “chokes the speech, makes the tears flow and 
the hair thrill with pleasureable excitement and often leads to 
hysterical laughings and weeping by turns, to sudden fainting 
fits and to long trances of unconsciousness All this rouses the 
passionate Bhakti leading to self-consecration to Kf?na and 
life-long devotion to his service *” 

This love for God is a symbol of spiritual devotion and 
self-dedication, but as it is the subject of a mythological, human, 
colourful description and .treatment in the Bhg , it has been 
charged of being sensual stresses the point that in the case 
of divine ‘Rasa* or ‘BhaktL* there is no room for any earthly 
instinct bound passion This type of the highest sentiment of 
love arises in such souls only as possess some kind of a divine 

* ‘Sintniu tiiniaya'— \ 1G 

*J.X Fa rtjuhar *An Outline of ihr Religious in era lure of India* EC 
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seed m them* The Bhg* depicts the love of the Gopls for Lord 
K^na, and the highest degree of familiarity is represented tn the 
love of God in terms of joy of union with and sorrow in separa- 
tion from the beloved Kr$na The state of separation is envisaged 
to be superior to that of unton, since it js in the former state 
that the heart of a devotee craves or yearns for Kx$na, whom it 
finally perceives m everything The glowing poetry describing 
the *Ra$a\ etc t is condemned by many as purely sensual, but 
whatever the description may have meant literally and originally, 
it should not be forgotten that, for the true ‘bhakta* or devotee, 
it should be considered to embody the spiritual ideal of unselfish 
devotion, amounting to a complete self-surrender and a total 
dedication at the Divine Feet^The teachers who founded and 
preached and practised this doctrine of devotion repeatedly 
mention that this love is unearthly and spiritual 
This, however, is worthy of note that at the end of the Rasa- 
d ascription, the Bhg itself has to say * f tejTyas5m na dosaya'* 1 
— which signifies that even the author himself (or possibly a 
more cautious later redactor 9 ) was pretty conscious of the high 
probability of its being challenged m future Vet, it should also 
be borne m rmnd that the practices of some of the followers of 
this system who took the hue of least resistance while under- 
standing and interpreting this text literally should not be 
attributed to the founder of the system oF Pure Monism It would 
indeed be monstrous to state that V “not only sanctioned but 
enjoined the most hideous practices,”- The perfect controlling 
of the sense organs* is prescribed by V m no uncertain terms 
There has been a step forward as it were from the point of 
view of religion, when the place of the abstract impersonal 
Absolute is taken up by a personal God (esp from the times of 
Rama onwards), who can satisfy the needs of the common man 
too As a rule, all the Visnuite teachers have laid down ‘bhakti* 
— personal devotion to a personal God — as the best and the 
easiest of all means for the attainment of the highest end — and 
V stands typically apart (like "Madhya) m the sense that he 
considers ’bhaktf itself to be the means as well as the end The 
impact of this approach on the Indian religious mmdis described 
thus “The impersonal Brahma leaves otir heart cold, however 

1 Bhg X. 33.31 
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much his absolute light may satisfy our intellect But a God who 
is the source of our being, of our awareness and of our joy, 
who uses his deluding power in order to enhance our bliss, 
transforms suffering and death into means of greater happiness 
and who finally wants to [possess us that we may possess Him, 
such a God must make an appeal to our heart and throw 
it into the unending trance of Prema 
The Lord Krsna of the MBH as a whole and of the Gita in 
particular is a clear attempt in that direction, well adapted, on 
the whole, to the end in uew But its adaptation is addressed 
rather to the cultured classes, and its attempt at a comprehensive 
synthesis of the three *margas’ involves a rather strong dose of 
eclectic *Jnana’ (with Samkhya Yoga-Vedanta components in 
their epic garb) so that the resulting composite concept of the 
deity partly remains too high an ideal for the masses to assimi 
late easily, as the awe mspinng picture of his all-embracing 
universal form partly tends to dazzle and bewilder the common 
man and those innumerable and illimitable powers of his keep 
Him too far beyond the reach of the ordinary intellect That is 
made up, to a certain extent, by the humanely friendly ‘bhakti 
portions But still the need of the popular a\erage heart was 
better served by the child Krsna*\ whose playful activities were 
fully described in the Bhg V , as we already know, has chosen 
this work as representing the highest truth, and added it to the 
normally accepted prasthana trayi\ as the fourth “starting 
point endowed with the maximum authority (TDK I 7 S) 
The play of the child Kfjna (followed by his sport as a hoy and 
his ‘Rasa litS with the Gopis) is the subject matter of the Bhg 
— and as it has such a natural human appeal, it gamed an 
extraordinary popularity Perhaps this was foreseen by V , who 
accommodated most of the Bhg tenets in his system, which 
won over a large number of followers in Gujarata KathiS\ada 
Marvada, Mevada Smdha and Rajputana This particular aspect 
of devotion towards the child Krsna was taken up by V and 
-pitfitrAtA "CuTi “Till Vfit; ■palTij/riTflTiIiViTi VftlA ttiTiVtiVtftt Vfit 

1 P Johanns — lught or the East Senes' Also compare Thihaut'— 
Vedlnta Sutras, Introduction P C 3CXVI1 (part I) 

* Bur, if and bis playful ttcuvtt e» alone were l! e Centre of 

t!e% otion as preact ed hy V who follows the Bhg where is the necessity of 
bruising in the theme of Riba ifli * Again the difference between 
‘vatsat>a and Jira EhSva* must be properly understood 
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cult 1 ^Thus, the Bhakti marg3 as preached by V* gave something 
concrete in the form of a personal God, who, again, was not a 
master sitting high up on the throne or judgment-seat and 
punishing people for their crimes* etc , but appeared as an 
innocent child who performed wondrous deeds and became an 
object of people’s tender affection culminating m pure devotion^) 
This attitude might have become all the more fervent because 
the people were then oppressed by extremely difficult conditions 
of life and by their more or less open and direct persecution on 
account of the Muslim imperialism Moreover, the path of 
devotion offered an equal opportunity to the ‘Sudras’, women 
and the ‘VaiSyas, 1 as a result of which, the sect invited within its 
fold all who were desirous of spiritual elevation And the eight- 
fold Seva cult laid down by V is regarded as an attempt to 
■strengthen the forces of pure devotion of the ordinary masses 
towards the Lord And perhaps it is because of this feature that 
V.*s faith has, till to-day, remained a living religion The service 
to the child Krsna still occupies a central position in the life of 
a devotee or the follower of V -Sampradaya This ‘service' is 
three-fold— as offered with the aid of the ‘body (tanuja), 
’‘wealth* (vittaja) and by means of 'mind* (manasi) — the first two 
representing the dedication of one’s body and belongings to the 
Lord and that leads the devotee to fix his thoughts upon the 
Lord, transforming the two fold (external) service into the 
Manasl-stage The latter is said to be the highest, since in it, 
all mental activities are centred round God and the loving 
service to Him 

Public-worshipping or the necessity of going to the temple 
for offering ones services to God is topical of V s sect The 
ceremonies such as the Parana mantropadesa and the ‘Brahma- 
Sambandha 8 ’ are still current and form a necessary nte for the 
follower of the V -SampradSya 
‘Supernatural fitness (Alaukika Sumarthya), an association 
with God (Sayujya) and ‘fitness of the body to worship* the 
Lord tfSevopayogl deha) are said to be the three ‘fruits of Seva’ 

1 lor deiaih of the please -tee Bhandarkar** *VS l and minor 

(P CO-tU) 

• Please refer to M T TeUvala** introduction (pgs \ -VI l) \o 'Siddhania- 
ralwjya' for detail of the ceremonies and d» fie rent of \ '% illimnctit 

descend ant* on the meaning of the same 
a, he\3 pHa»<b C 
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or service of the Lord The first, viz supernatural fitness, 
has been differently explained by different commentators, but 
the point of general agreement is that on acquiring it, the Jiva 
wins the Lord and makes Him dependent on it, 1 as it were 
‘Sayujya’ stands for ‘association with God whereby the jiva 
enjoys the bliss of union — (and not absorption m or 
merging into the Lord by one’s very nature or Svarupa) Since 
a body is required for a formal participation in the divine 
sports of the Lord which is the ultimate end in the path of 
Bhakti— the possession of a supernatural body is mentioned as 
the third fruit of Seva, suggesting thereby that while ascending 
to a higher state, one has to acquire fitness, not only of the soul, 
but also of the body 

While these (Post § Visnuite) systems have been successful 
through their democratic appeal through devotion to a personal 
God in inspiring everyone high and low, they have at the same 
time sought a completely satisfying concept of God for rational 
man as a whole They sincerely sought a personal God — not as 
a cheaper but as a deeper response to man’s endeavour in the 
direction of the supreme realisation — \vhate\er their success or 
the \alue of their arguments 


* JVjjwHv dependent on Jlw through love, like x Lover pleasing lb 
lU4o\rd 



CHAPTER V 


IMPORTANT WORKS OF \AIXABHA 

has written about a score of works and many more are 
ascribed to him The chief important ones— such as the Anu , 
which is commentary on (he B S , theT D N with his own 
'p takaia on it the Subodhim which is a commentary on the 
Bhg (I It, III X f XI (1 4)] and the §oda£a granthas or the 
sixteen small tracts — are here selected for special study and 
interpretation Passages from these are selected m so far as 
they embody specific points comprising V s own doctrines 
either put forth in defence of his own stand or formulated m 
m attempt to carry the battle mto his chief opponent s camp — 
both acts pointing to V i contribution as such to Vedanta 
thought A correct perusal of these necessitates the isolation 
of the doctrine of Absolute Monism as propounded by S even 
from the later developments which it underwent at the hands 
of his own followers — the light of which he is very often 
interpreted and judged) and to assess it in a detached fashion 
1 1 The Anubhasya t being but a commentary on the B S offers 

v *■ Wo k limited scope to its author for the enunciation 

* or * of his personal doctrine within its range in 

so far as it is restricted to the interpretation of the B 5 Still, 
V has explained the sGtras in the light of his own theories as 
is witnessed for instance where he stands apart [eg 114, 
111:2 .22 Jiff jy J J .14 Tram oJthftr And 

original interpretations where he follows £ in so far as the 
literal interpretation of the text is concerned or when 
he himself differs from the rest of commentators (I I 18), but 
finally arrives at a conclusion diametrically opposed to that 
reached by § (fj It 3 18 It 3 SO etc ) \ 
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£ The Ami forms one of the most significant works m the 
school of V It is traditionally believed 1 that its portion upto 
III 2 34 has been writt en byJV^, while the res t wa^ finjffiefl"by 
*his son Vitthalnatha (There is internal and external evfdence 
to the above effect, for which please refer to S P3thak*s 


- ■; 


edition ofjthe Anu with the Balabodhuii)^)In the following 
pagesTsome of the important passages and topics from the 
Ann are selected and critically explained with the aid of 
v§ ri Gindha r a’s commentary on the sa me 3 

While explaining the first sutra w z “Athato Brahmajijnasa*^ 
V says that the word ‘atha% should not be interpreted to stand 
for ‘anantaiya’ (“immediate consecution* ) a as is done by S, 
since it imolves four flaws (as given below) and also because the 
arguments employed to prove it are interdependent If ‘atha* 
were to suggest *anatarya\ meaning after or consequent to the , 
attainment of a detached attitude, restraint, etc in the case of 
one who can undertake an investigation into the nature of 
Br , the investigation and the rise of detachment, etc are inter 
dependent To explain when one knows that Br is the highest 
end of man, and that the knowledge of Br alone is the means 
and that the performance of ritual, etc is subordinate to such 
knowledge, he undertakes actions for that purpose, attains 
purity of mind, which brings about an attitude of detachment, 
restraint and so on But all that knowledge is not possible 
except through the perusal of the Vedanta texts Therefore, to 
say that the four fold spiritual means - are antecedent to the 
enquiry or investigation into the nature of Br fin agreement 
with the interpretation ofjthe term ‘atha’ meaning ‘anantaiya ) 
is to argue in a circle 

rT(a) 1 HKKK 4 l fl (p 5) 

V* Double Authorship of The Amibfaa$ya w , Prof G H Bhatt 

' (cf B bhograph}) 

* Although this pomt will he mentioned m its adequate place m the 
courte of the treatment of Apu it has to be brought to the notice or the 
reader that for the take of eontimuiy \ hat been referred to a* she auil or 
f f the A till throughout c\en when the'tommentary on tfc lutrai 
onward* n known and proved to be (sec I Aa Mr) from \ i|jhah i 


pert 

JJ_Th Iraut*t translation 

4 ^5^71^ vtt, rnxjzp&r urFrteprr, v 

^ I* — (Anu I ! I) 
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“Moreover, something has to be supplied, or understood, 
and that is some term like 'should be undertaken’, etc (f e 
some term suggesting an injunction). If it (the injunctive 
term enjoining investigation or enquiry) were there for one’s 
own sake, the statement (of the injunction) would be mean 
ingless (i c if the enquiry has already been made by one- 
self, there is no object in stating an injunction of the same) 
If it (enquiry) were for the sake of others, it would not be 
feasible, for, others cannot think or undertake to investigate 
what they do not know about as yet And this leads 
to the uselessness or futility of one’s awn action (i e the 
mjuctions, etc presented by one would be useless when 
others cannot act accordingly) 1 And if some intelligent 
people can possibly undertake to investigate, well, there 
results inconsistency m that an enquiry into the nature of 
Br is prescribed to others, while the latter portion of the 
sGtra is for one’s own sake 1 

Moreover, in the case of ‘atha’, meaning ‘commence- 
ment” (‘adbikara’), there is a fulfiment of an object m view, 
which is not there if ‘atha* were understood to stand for 
‘immediate succession’ — since it involves arguing m a circle, 
as explained earlier 

Again, there would result complete elimination of scrip 
tures (as useless) through the impossibility of preaching 
in the case of a person qualified with the four fold spiritual 
means, who would get engrossed in (absorbing) meditation 
on getting fulfilment (of the knowledge sought) through 
hearing (the ^subject mentioned) alone And also a contradic- 
tion to the scriptures (since the latter embody the expla- 
nations of the mystics and so on-intended for being used 
as such) Also because the means are dealt with later on 
(in the third chapter) , therefore it is better to understand 
the^word ‘atha’ to mean ‘commencement’ rather than 
‘immediate succession*, since the latter case is stained by 
too many defects-fi? * 

The above passage,, refers to the defects that arise in the 
case of the acceptance of ‘Anantarya* as the meaning of ‘atha 

* The meaning scan* mber to be * And if neither the iuitho* nor the 
listeners ean^fUlEl the command, the suira doe* not mate tense t g the 
command doe* not f t the object " 
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as accepted by the followers of Absolute Mom«m These cduld 
be summarised as — 

(i) the impossibility of renunciation, 

(u) the necessity of supplying an injunctive term, 

(in) the lack of an object of human endeavour resulting from 
inter-dependence and 

(iv) the elimination of scriptural statements as useless 

V says that the knowledge of sacrifice, etc is necessaiy 
even for those who have retired from worldly undertakings 
since tt brings about purity of mind 1 The glonficatory passages 
(arthavadas) are useful for the attainment of the knowledge 
of the greatness of the Lord Here, it may be noted that V s 
statement, n ‘Niradhyastaireva dehadibhih karmakaranas 
ambhavat* stands in sharp contrast to what S has said in his 
Adhyasa — bhasya a According to V, the existence and the^ 
activities, etc of a being are not based on superimposition, 
which the followers of Absolute Monism speak of The employ 
merit of the particle *eva' in the above statement points to the 
emphasis with which V declares his own stand against S and 
then corroborates the same with the illustration of the jnan 
muktas, who are acknow’edged on alt hands to be liberated, 
and hence beyond the range of superimposition — and are still 
seen to perform activities 

The jivan muktas, according to S , are liberated m the 
sense that in spite of engaging themselves in activities of daily i 
routine etc (which persist on account of their Prarabdha 
Karma having started to exercise its influence), they remain 
untouched as it were by earthly considerations It is the 
attitude of complete detachment and the abnegation of fruits 
and of the desire thereof that are characteristic of a ‘jlvan * 
mukta V emphatically declares that no activity is possible 
jn the event of the body etc being superimposed on the stff*- 
etc (since the world itself is a reality — and not a product of ■* 
Nescience as 5 and his followers postulate) T 

1 THi'eWWft 41411*44 *41 *4 I — (P 19) 

* \* — (5 B p 41) 

meaning Nor can anyone act except through a bodv upon vk! icb ll e 
notion «>r tU bring thr ha* hero tupetimpo*ed (a bodycf vrhtch tJ «* 
Sdfbiifstd it n mine it u — -thm tfidtniifvinc IiHfvrith it and it 

with Ii*dO 
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/ 1 ^ 
The author then proceeds to explain the next sutra/ which 

according to him, should be read as “janmadyasya yatah, 

Sastra-yomtvat* 1 and not as two independent sutras as § and 

Dther commentators have done (Refer to Ch VI 2) V says 

that the duty of the author of the suiras is to remove doubts 

pertaining to scriptural texts Since the essential nature of Br 

has been laid down as devoid of all characteristics, there arises 

E^oubt with regard to the powers of knowledge and action, 

belonging to the Lord The Vedas offer Br as the creator 

of*the world, and, as the word of the scriptures is infallible m 

authority, one cannot and should not* says V * call it into 

question The quality of being an agent (kartftva), like that of 

Existence (as given in “Satyam-jnanam-anantam Brahma**) does 

belong' to Br , otherwise, in the event of its being totally quality- 

less, tjie other attributes mentioned in the definition of ns 

essential nature could not be in apposition to each other To 

explain, these attributes are so mentioned because each conveys 

a different meaning and they are, therefore, distinct from 

one another Again, this ‘agency’ or ‘agent hood* is not an 

empirical quhty, — which would be so in the case of a human 

agent on account of the super-imposition of body, etc , but no f 

so when divine or super worldly creation is in question 

‘The creation, sustenance and destruction of the world 

consisting of innumerable creatures elements, gods animals 

and human beings , comprised of many regions with wonder 

fully systematic arrangement possessing the form of crores of 

“cosmic eggs * * whose creation is impossible to conceive of 

cannot be earthly * (p 3!) V says that we cannot negate 

. this, since, “one may refute a thing known or of which one is 

F convinced, but not one unknown or that of which one is not 

-* v - 
♦conscious (or of which there is no proof) nor that which the 

scriptures postulate M The creation cannot be attributed to 

frakrti, the latter being inanimate (and unintelligent) nor to the 

individual sduf, because it is not independent nor to anything 

else* because everything is eliminated through the negation of 

boih'the inanimate Frakrn and the individual soul Therefore, 

Br is the creator whose powers are supra worldly So, Br is 

the one, from whom the origin, etc of this world proceed The 

term ‘etc* (5di) m3i refer to the six modifications of being or 
* 

* 

1 *iplh ^ fflrM, sTWfttT ^ 1’ — 
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it ma> stand for its own substratum (being) and tmpl> the other 
live (according to the power of suggestion based on retention 
of its oivn meaning) ♦ or *janmad}as)a\ ma} be understood to 
refer to the sky, as it i$ mentioned in the T Up 2.1 1 The 
first creation of the sky from Br is not opposed to the creation 
of ihc world, because the scriptures speak of the creation of 
all on the analog} of the emanation of sparks from fire Thus. 
Br is the one from whom the origin, etc of the world proceed, 
since it has been mentioned as the prime cause in the scrip- 
tures* V then states his own \iew that the onein, etc spoken 
of in the $niii do not tmpl> an> modification or change on the 
part of the Lord, because these are but the phases of Hi* 
powers of manifestation and concealment (p 36) This state- 
ment has in it the root of two theories, which form the basis c 
the §uddhad\aita doctrine These are the theory of Immutabl 
Transformation and that of Manifestation and Concealmen 
These form a unique feature in V/s sjstem (and arediscdssei 
in detail in Ch III) 

V considers the whole Veda, including the Puna and th 
Uttara mimamsas as referring to Br as the cause of the world 
Both the Karma kanda and the jnana kanda are auxEIJiary 
each other and there is no opposition between them, srace botl 
action and knowledge represent the two fold aspect of Br, thes< 
being His inherent capacities Further, meditation etc 11 
dependent on *sra\ana* or hearing and hearing, in Us turn, r 
dependent on meditation etc for the clearing of difficulties auc 
both are required for understanding the scriptures full} f 
^While explaining the Samanvaya* sutra, V says that Br 
cannot be exculsively the efficient nor the instrumental cause, 
because the powers of action and knowledge cannot belong to 
it m its said respective aspects According to him, Br is the 
inherent (samavayi) cause, since it is inherent in all forms that 
exist, shine and delight through the manifestation of its tnpl* 
aspect of existence, intelligence and bliss The*multiph cl t> 
ptfi-nomirg' itrrthr wonWiv auflryxn. 4 dr ilhr^vjuir Wil 1 , ihe 
names and forms are subsequent effects Neither Prakiti nor the 
Atoms can be the cause of the world The two mimamsas are 
auxiliary to each other and thus there is no opposition betwee 11 

5 V? to* r* <ti \* 
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the two, yet each has its own field of study and end m view 
The ignorant are not entitled to the performance of sacrifice 
V says that the interpretation of this sutra (offered by § ) as 
referring to the harmony of all Vedanta statements is not sound 
* According to S , Br is the cause of the origination, sustenance 
and dissolution of this world, smce it is the source of all 
scriptures or is known to be so from the scriptures, on account 
of the harmony of all scriptural texts Here, the harmony of 
all textg, as referring to Br alone, is a matter to be proved after 
the refutation of all pnma facte views and removal of doubts r 
therefore, its mention as an established fact is improper If it 
(i e ‘Samanvaya*) were already established, there would result 
the futility of later portions (of the sutras) V explains that 
even the numamsa thinkers accept that the Vedanta statements 
have Br as their object^ therefore it is not the ‘Samanvaya* 
(their harmony) that is sought to be established here,—but those 
thinkers maintain that these texts are subsidiary or auxiliary to 
the Purva kanda, while V asserts that the sutra-kara regards 
them to be principal , and it is because of this disparity that 
the reason is established m the sutra “Tattu samanvayat * Br 
being inherent m all Moreover, says V , the purport of the 
texts is not the attributeless Br , as the Mayavadin Jays down, 
smce that is not what the subsequent sutras declare Therefore, 
this sutra proves that Br is the inherent cause of the world *7 
Here, it may be noted that the sutra, ‘JanmSdyasya etc has 
already established that Br is the cause of the origination 
Thus the ‘Samanvaya* sutra as explained by V seems only to 
restate the same 

— T 7 V. states that if Br were not the inherent cause, most of the 
Upan^ad statements would be meaningless “See that which 
* is this Self*' (Br Up 2/4-5 4 5 7), “The Self alone is all this*' 
(Ch Up 7 25 2), etc would stand sublated in their express 
seme The object of the sOtra kata is to reconcile the contra- 
dictpr^ passages , and in order that none should cons der the 
texts like ‘Asthtltam* etc (postulating Br as devoid of qualities) 
Jo be principal, he expressly stated the sutra Not so, because 
it is the inherent cause (in all)**, corroborating the sutra “The 
origin, etc of this* and so on Hence, Br basing the qualities 
like non gro& ness, etc , himself remaining unchanged manifests 
himself in (^{^.rent forms The feature of contradictory attn 
hutes (which appears as incompatible lo rationality) constitutes 
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the glory and majesty of the Lord, who is the abode of aU 
contradictory attributes, says V 

The Smrti statement that *He is all, since He envelops all 
(Git5 Xf 40) also supports the same view Br cannot be 
dependent on the actions of the jiva for creation, because this 
would imply an absence of Lordship or sovereignty The defects 
of inequality and cmcUy would accrue only if He were to create 
anything different from His own Self The doctrine of the Maya- 
vadin that creation is firstly superimposed on Br and is later on 
negated of Him, is most unworthy of acceptance and its 
propounders are enlisted amongst the devils by Lord Sr! Kr?na 
himself (Gita XVJ 8) V emphatically says that the nature 
of the human objective (man's ultimate goal) as welt as of the 
meaning of the scriptures should be understood only as it is hud 
down in the scriptures, and should not be fancied to one's own 
taste 

It may be pointed out here that the same charge could be 
brought against V himself, since the contradiction between the 
two sets of scriptural passages has to be explained and that is 
what each commentator has, surely, tried to do, though each 
one in consonance with the reason — considered as fundamental 
and paramount (rightly or wrongly) — underl>mg the entire set- 
up of his philosophical system But this necessarily implies the 
subordination of one set to the other , and the question then 
boils down to whether it is the Saguna or the Nirguna set that 
is upheld as principal Any contradiction, whether pertaining to 
earthly entities or to revelation so-called, has to be explained in 
rational terms If the staunch followers of the word of the 
sruti profess to be faithful to it, they should accept both the sets 
of texts — and hence the inherent contradiction also — as they are 
offered, and should not try to attribute greater importance to 
either But this would result m blind faith,— and that may be 
acceptable to religion or dogma, but not to philosophy 

Thus, V s statement that “those, who having imagined - the 
Mrptoiwtf Yog* -jxonsvdtng- A? rttetr trffKr rfvnfiL As* 

the Vedas in that light, are, indeed, too danng and deserve to 
be condemned by the good 1 can easily be applicable to one and 
all, including its author^ ^ 

1 *m m V 

— (Aou I 1 3,p Ifl 
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The Tksatyadhikarana’ determines that Br is the purport of 
all statements referring to intelligence The mention of ‘reflec- 
tion' or ‘thought' on the part of Br refers to His ‘at’ aspect 
He thought of becoming an object of experience by way of 
creation, and still He remains beyond the sphere of the normal 
means of cognition He created fruits (/ e obtainable results) 
also m order that the jiva (His own ‘part’) may try to achieve 
them with corresponding efforts He can become an object of 
knowledge, if he so chooses, but, otherwise, remains unknown 
altogether by the normal means of cognition He manifests 
Himself through the Vedas, which are said to be His very 
breath , therefore, the Vedas can operate m the field of ‘Brahma- 
jnana' The express mention of the term ‘Self* in the text 
'The Self alone was indeed there m the beginning' precludes 
the possibility of the term ‘reflection' being used m a secondary 
sense (i e m a non absolute sense, involving a worldly reflecting 
agent) Therefore, the inherent capacity to become all, on the 
part of Br is established and His quality of being the creator 
is witnessed in the world (like those of existence, intelligence 
and bliss), since the world is His effect 

V declares that all scriptures refer to the Nirguna Br , when 
they employ the word ‘Self , hence the Nirguna Br is the 
creator of the world Again this reference cannot be meta- 
phorical (referring to a non absolute being, improperly to the 
Absolute), since liberation is spoken of him who has deep faith 
in the Self, \iz the one who is the creator of the world and is 
bereB of all earthly attributes If this Self were not the 
Absolute, there would be no liberation but cycle of births 
and deaths for one devoted to it (l 16) The Self, a gam, is 
not laid down as something to be abandoned , therefore, the 
creator cannot be subordinate (a non absolute Being) and the 
'reflection' etc cannot refer to the Saguna Br (r 1 7) 

H should also be understood here that for V , the term nirguna' 
applied to Br means ‘without material or worldly attributes’ 
in contradistinction to its unncrsally accepted meaning, w- 
'devoid of attributes’ Again ik$ana* or ‘reflection on the part 
of Br ts m V ’$ opinion, as integral and natural to Him as ‘sat*, 
‘ett and \mand\ and hence, iksana\ like ‘kartrtia , belongs to 
the higher Br , who is both $agm>a and nirguna in the sense that 
He does possess attributes of celestial nature and is devoid of 
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**Atma£abdab punab sancju icdantcju mrgunaparabrahina- 
vficakatvenana siddhah Tasyaiva jagat kartjtvam srutiraba*\ 
(Atju I. 1 5, pp. 19-20) And since the saguna (meaning here 
the lower Br , nr fheAk$ara) is not the ultimate-independent 
agent, it is the Nirguna Highest alone that is the *XartfV 

Therefore, according to V , qualities like Tksana\ etc as 
possessed by the Para Br, do not make the latter “prakrtiguna- 
sattvasambandhavan"orsagupa in that sense (Ami I 1 5J. 

But what has to be noted here is whether, e\en in V*s own 
terminology, there is any distinction between the 'nirguna* Para 
Br, and the ‘nirguga* Br or the Ak$ara, which he himself 
speaks of as the lower Br — when the concepts are so different 
forV 

It is indeed a pity that preceptors of such great learning 
have to make attempts at clan Scat ion of their specific stand m 
order that certain terms (like ‘saguna* and ‘mrguna*), at 
certain times, should be understood in this or that 'special* 
sense in dire opposition to their generally acknowledged sense 

The jiva is named M svapiti * (Ch Up VI 8 1), sa>s V* 
when it merges into mere existence or a condition wherein all 
limiting characteristics are suspended In deep sleep, this jl\a 
daily approaches Br f an abode of strength or \igour, hut 
returns to the worldly existence (while waking up) on account 
of its remnant of passions or impressions This mention of 
“svapiti ' also corroborates the fact that Nirguna Br is the 
creator (1 1 8) 

Actually “svapiti (m the text) is not the name of the 
Jiva, but it stands for the \erb expressing the condition of 
a JI\a in deep sleep The merging into one's own Self or 
approaching the Nirguna, as suggested by * Sata Somj a tada 
samp anno” etc as well as the consequent participation in 
the Sat aspect of Br are open to challenge As a matter of 
fact, the jiva, m the school of V , is but a manifestation of the 
sat and cit aspects of Br and— one would think — if it acquires 
anything in the state of deep sleep it should be Ananda or* 
bliss, which is suppressed in it, and not the aspect of existence 
But, again, V will refer to the ‘Srdti tex^ which expressh 
refers to ‘sat’ (all the more since the *cit aspect is suspended in 
deep sleep) and the soul can be strengthened by contact with the 
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In liberation, everyone enjoys the same status, since they are 
oil one with the Lord (I I 9} Again, the scriptures throughout 
state the Nirguna Br of the nature of intelligence to be the 
cause of the world (I 1 10), as this adhikarapa propounds 

The emphasis on the cit aspect should normally be m 
opposition to any inanimate cause being postulated , but any 
reference to the latter is conspicuous by us absence m the 
whole of the ik§atyadhiharapa treatment by V Actually, m 
this adhikarana, the Nirgupa Br is said by V to be the cause 
as against the Sagtma, but V has nowhere directed his remarks 
agamst the theory of an inanimate entity being the cause, so 
as to legitimately wind up as he has done ("Evarn cidrtipasya 
karanata nirupanena** etc) This concluding remark reminds 
one of the hne of thought followed in the § B 
\Q*he Anandamaya Section^ undertakes to remove the faulty 
fiction that the term Anandamaya’ occurring m the Bhrgu*pra pa- 
th aka of theTaittirlya branch does not refer to the Highest, as 
it falls m the senes of statement of things (like Aunamaya and 
so on), which do not express Br Against this prima facie view, 
V holds that Anandamaya is the Highest, since it ts repeatedly 
mentioned, which suggests that it is distinct from Annamaya, 
etc The other things in the series starting with Annamaya 
have their culmination m Anandamaya which is rooted m 
everything The scriptural text, >/* 'the knovver of Br attains 
the highest* (T Up 21) points out that one who knows the 
Aksara attains the highest Br viz Puru$ottama The view of the 
KevaUdvaum that the above mentioned attainment is of the 
nature of ‘knowledge* only, is inconsistent, because, if the 
Ak$ara or the Nirguna Br were the highest and that were meant 
to he the ultimate end jn view, the Sruti under discussion would 
be lacking m expectancy — and there would result sublation of 
the relation of means and end Again, the Aksara form does 
not manifest the bliss fully, since it has limited bliss, and, there- 
fore, it cannot be deemed to be the highest end The Mu Up 
statement* (3 2 3) that 'this Self cannot be attained by means 
* of preaching nor by intelligence, nor by great learning , by him 
* alone does He become attainable whom He chooses*, etc clearly 
points to the futility of all means other than His grace When 
the ignorance is set aside by the knowledge of Aksara, purity is 
attained which leads to 'fitness of nature* for the realisation of 
Purusottama Such a jtva is chosen by the Lord as His own 
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ThcT. Up text (2 IJ 1 is explained by V. asfoffous • That which 
is manifest m the heart, the highest sky, is Ak$ara Br,His 
abode The devotee who realises this, enjoys, along mth the 
intelligent Br s all types of desired pleasures The instrumental 
use m ‘Brail maiya* suggests that m the case of a Suddfta pu$fi- 
bhakta, the Lord becomes dependent, as it were, on His devotee 

V, then discusses different meanings of the root l*a? to 
eat (afnati) , *a$* to pervade (a$nute)] The first meaning should 
be accepted here, although the root termination favours the 
second one, says V In the first case, it would mean ‘existence 
with Br *, while according to the latter, it would mean that 
he pervades or controls the desires along with Br Or, that jlva, 
being together with or co-exist mg with Br , controls the desires. 
But these meanings are not applicable to the present context* 
saysV, and therefore, ‘pervasion* should be understood to 
mean ‘making dependent on one's self* But, according to V * 
even this is not proper, and hence the root ‘a£* must be taken to 
mean ‘eatmg* or ‘enjoyment* — and the disagreement of termina- 
tion with us meaning points to the employment of non worldly 
or divine technique for the sake of teaching supra worldly 
powers 1 

This is an unusually peculiar way of proving one's point of 
view, — but with V , it is more often that not that we come 
across such ‘alaukika* explanations 

The enjoyment of all desired pleasures in the company of Br 
is devoid of sensual elements and V explains that Yajnavalkya’s 
statement M with what could one see whom* , etc represents the 
state betw een the attainments of Aksara and the Para Brahma , 
while the state that the Knower of Ak$ara may enjoy after the 
attainment of the Puru$ottaxna is referred to m 4 He enjoys all 
pleasures, with the intelligent Br** etc This is a consistent 
feature of V s conception that the intellectual absorption m an 
‘It* of an essence is inferior to the personal communication and 
communion of knowledge and loving self surrender between 
conscious personalities 

The Anandamaya Br represents the inner core e\en in forms 
like Annamaya and others, but as these are lower manifestations 

P — (p 26) 
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of His, one attached and ofTering worship to these attains 
lower fruits. The test “He enjoys” etc means that the devotee 
abandons his earthly body and acquires a body suitable for the 
worship of the Lord and of the nature of divine manifestation 
(“vibhfiti”) This ‘body* stands for the conglomeration (sam- 
ghata) of the body, senses, vital breath, inner controller and the 
soul — wherein the gross body consists of the first sheath or the 
Annamaya form, the second, or the Pranamaya, the third and 
the fourth together or the Manomaya, and the last which repre- 
sents the Vijfianamaya Into such a jiva, the Anandamaya enters 
in the form of ‘Rasa’ (‘flavour 1 ), enjoying which the soul does 
not have to fear anything Just as ordinary metals, etc get 
transformed into gold at the mere touch of the celestial stone 
(sparsa mam), the earthly organs get transfigured, as it were, 
into divinity through the entrance of the Lord into them In- 
tensely tormented by the pangs of separation from the Lord, the 
devotee sees Him everywere, m all forms, and thus the Anna- 
maya, etc. also mean nothing but Br to him The Lord then 
Himself assumes the nature of experience (anubhavatmaka) so 
as to make the devotee enjoy the sentiment of bliss Thus, V 
explains, on the lines of the Rasa theory, the whole allegory of 
His becoming the ‘bird*, having all parts made of bliss The 
Ak$ata form represents the ‘tad’ of Br m the allegory, since it 
is subsidiary to Br , as forming His substratum or abode The 
censure implied in “Asanneva sabhavati” (T Up 2 6) refers to 
those who doubt the possibility of the sporting of Br m His 
form of bliss and question His independence 

The ‘May at ’-affix should be understood to mean ‘abundance’' 
(Pracurya) and not ‘modification’ (Vikara), since the intensity 
and frequency witnessed in the text ‘who could breathe, who 
could breathe forth, of that Bliss did not exist in the other* etc 
signifies the same thing, viz the abundance of bliss, the supreme 
bliss of the Highest (II 12) The iruti also declares Br to be 
the cause of all bliss (T Up 2 7), hence ‘ Anandamaya* refers 
to the Highest only, the derivative affix ‘Mayat* denoting 
abundance 

The jiva cannot be meant by the term ‘Anandamaya’, since, 
in that case, the majesty and celestial power of the Lord m 
creating the world would be improper as applied to it Again* 
the mention of distinction in ‘Only after perceiving a flavour 
can this soul enjoy bliss’ precludes the possibility of the jiva’s 
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being Anandamaya, for, the subject who perceives cannot be the 
object perceived Nor can Anandamaya refer to the inanimate 
Prakrti because of the predication of ‘desire*. Moreo \er t the 
preaching about the jlva’s attainment of the Anandamaya in T 
Up 2 8 1 suggests that Anandamaya cannot denote the inani- 
mate PradhSna, otherwise, it would mean that the animate, 
intelligent jlva attains as its supreme goal the inanimate Prakrti 
or PnidhSna 

Thus, when neither the jlva nor the inanimate Prakfti can be 
denoted by the term ‘Anandamaya’, the only acceptable 
principle which could be referred to by it is the Pam Brahma, 
says VTJ 

^ (b)^ ynfawnm to |» ( p 33) 

In this passage, V questions the propriety of the interpreta- 
tion of this topic as offered by S According to £, the term 
•Anandamaya' cannot denote the Highest Br , since the former 
is a member in the series of seifs consisting of food, etc The 
affix ‘majat’ cannot denote ‘abundance’ all of a sudden in the 
case of Anandamaya after having meant ‘modification’ jo the 
case of former sheaths like Annamaya and so on Although 
there is no mention of the inner-self after Anandamaya as is 
found after Annamaya, etc , jet the declaration of joy as its 
heid ("tasya pnyameva $inxh”), etc points out Br to be its tail 
or support, which proves that ‘Anandamaya* cannot denote the 
highest Br- because the same Br cannot both be the whole fttr* 
the self of Bliss) and a tail or support. Since joy, etc ore men- 
tioned as its members, Anandamaya may denote the Sagupa or 
the lower Br , but even this is not proper, because the Sruti 
declares it to be inaccessible even by mind, speech, etc, Again, 
the word 'abundance* in its expressed sense necessarily implies 
the presence of a small amount of its opposite, nr pain, in the 
present context But this cannot be predicated of the highest and 
hence the affix 'mayat* does not stand for ‘abu n dance’, but for 
modification Moreover, the repeated mention is of ‘Ananda 
and not of ‘Anandamaya* so as to justify that the latter stands 
for the highest Therefore, ‘mayat* denotes a mere effect, just as 
it does in the case of Annamaya and other following members 

The above alternative explanation is given by S in addition 
to the one normally accepted by all subsequent commentators 

1 WIWMtfHW Wft l’ 
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The Anu passage quoted above and as explained below is 
directed against S ’s second interpretation 

(b) “ Again, those who split the topic are ignorant, since, 
even for them it is obligatory to explain what the term 
'Anandamaya* refers to It cannot denote the soul, because 
the knowledee of Br , as said to be its end m the text (‘with 
the intelligent Br. does he enjoy all types of pleasures') has 
Anandamaya as its fruit— well, let it be inanimate, like 
heaven Then, you must say what is the support of it , if 
its support also is non-sentient, it would be nothing else but 
the fruit of actions If it were argued that 'Anandamaya' is 
not the fruit of actions, but of knowledge, — the answer is no, 
for, knowledge can produce a fruit which is non-different 
from knowledge or bliss It cannot be said that the mam 
fruit of knowledge can be either non sentient or sentient, 
since these latter do exist prior to knowledge and hence 
cannot become (its) fruits If the opponent were to argue 
that the mention of Br being the tad (or support) of the 
Anandamaya implies censure of and contradiction to the 
text, *A1I other creatures live on a small portion of that 
bliss* (Br Up IV 3 32), — then, he should as well refuse to 
accept that Br is the highest end of human endeavour, 
basing his argument on the implication of distinction through 
the use or the Genitive (case) in the text "That one is the 
bliss of Br *’ (T Up 2 8) (Since the bliss, according to the 
opponent, would be different from Br as suggested by the 
Genitive) And if it were said that Br t as distinct from 
bliss, is the end to be achieved, — well, it means an opposition 
to what has been undertaken * Even according to your own 
arrangement of this topic, "the tail of Br *■ does not mean 
that “the tail’* is Br so as to offer a reconciliation (of the 
text with the sense propounded by you) , but “the tail of 
Br '* just means “the support" suggesting that the Ak?ara- 
aspect of Br, forms the support or a resting, glace or an 
abode\>r the highest This refers to differentiation only, and 
not to sublation or negation (Porva nySya) It is not possible 
that even Br can sublate the scriptures (if they arc His 

1 Since ^ states the to be the highest 

end, and the ending portion jnufo iqfc* etc 

refers to the same 
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Sclf-rcvclation) It would be foolish too There is no flaw in 
considering 'Anandamaya* itself as denoting the Br He who 
imagines that u does not refer to Br and knowing that the 
Vedas teach Br as its 'tail*, tries to reconcile these (the 
priority or otherwise of the Ak$ara), is a great fool, since he 
should also understand what is primary between the object 
and its fruit (/ e the Ak$ara is important as an object of 
knowledge, but not as the highest fruit) The statement of 
its being the tail is for the sake of proclaiming that it is the 
object of knowledge, before the attainment of the highest 
(P&rvabh3vitv3ya) That is why it (Aksara) js sard to be the 
object of knowledge and the support of Br * the Anandamaya 
has for its abode the Ak$ara The relation of the part and 
the whole is metaphorical here and that is also how the 
Selves consisting of breath, etc are properly (in a metapho* 
rical sense) said to be of the form of a flamingo This shows 
that the external involucra stand for that form (Hamsakarat- 
vam) while the internal involucrum stands for Anandamaya 
in conformity with the external ones Thus everything is 
properly explained * 'll 

It may be noted here Uiat § regards this topic as the first of 
a senes of interpretations considering the problem whether 
certain scriptural passages refer to Br or not and the same is 
followed by V , while Rama considers it as the concluding 
portion of the preceding topic The first interpretation of the 
term 'Anandamaya* given by 5 seems to be the one intended 
by the Sutrakara, as the wording of the sutras suggests and as 
is generally explained by most of the subsequent commentatorSj 
while the alternative interpretation proving that 'Anandamaya 
does not stand for the highest refers to another possible way of 
explanation embodying the view of some, belonging, perhaps, 
to his own fold and which he could not well ignore Again* 
this is not a single, isolated instance where S has given alter 
native explanations, since we come across such interpretations 
representing the *Ekade$i view in his commentary a number of 
times (II 2 35 II 1 15, etc ) The view of Deussen that the 
second interpretation ascribed to is a later interpolation does 
not seem to be correct, since it lias been explained by al 
commentators and even the wording and the style do not 
exhibit any difference so as to justify such a conclusion It 
likely that after having given the first interpretation of his own 
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conviction, he proceeds to note another significant view current 
in his own philosophical circle 

Secondly, the defect of ‘splitting up the topic’ which V 
ascribes to § is not warranted by facts, since the number and 
the arrangement of the sutras comprising the Anandamaya 
section are exactly the same as read by both V and £ There 
is no dropping or an addition of sutras m either of the cases 
And even in the alternative interpretation that S offers starting 
with the remark ‘Tdam tviha vaktavyam’ , he expressly men 
tions the first three sutras (Nos 12, 13 and 14) of this adhi- 
karana and explains them in accordance with the affix 'mayat* 
denoting ‘modification’, and states that the rest of the sutras 
should also be interpreted on the same lines 1 
Thus, the whole passage cited above from the Ami which 
bears on the topic of ‘a dhi karana bhanga’ is without a footing, 
so to say 

The next adhikarana points out that the golden person seen 
within the sun and the eye is the Highest Br and not the lower 
superintending divinity In the same way, the following sections 
demonstrate that the ether, the vital breath, the light, etc are 
nothing but the supreme Br 

Under the treatment of the passage occurring in Ch Up 
V IS 2, it is discussed whether the term (t Vai£vanara M has to 
be understood to mean the gastric fire or the divinity of fire, 
the element or the highest Br The word ‘ Vai^vSnara is 
commonly accepted to stand for 'the fire withm , but, says V , it 
cannot refer to anything but Br This is so because this term 
“Vai§vanara” as occurring in different scriptural passages and 
as understood to refer to different objects, can be rightly appli- 
cable to the highest Self only, since the latter alone is capable 
of becoming anything and is an abode of contradictory attn 
butes While explaining the sutras under this topic, V is seen 
to be harping on the same string 2 \tz the impropriety of 

(S B t p 191) 

* *3T % \ p 

(l 2 24) ‘rFin^ JWTCPfligpiWt. \ 5? gfa P (1 2 32) 

*3%-RJT I **3 rT4T^ ^TT^T^l Hit <TT^f- 

^ I i finrrt ^ sfW fr*t <rt (I 2-32) 

il 2 32) 
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accepting reasoning as a means to the knowledge of Br and 
the non application of contradiction to Br , who is an abode of 
contradictory attributes Thus, it is from V himself that one 
comes to know that reason has no place in his system Accord- 
ing to V , £abda is the only authoritative means — but it is 
curious to note that V spent such great energy only upon the 
task of refutation and negation of the efficacy of reasoning as 
such, while thereby trying to strengthen the force of $ruti As 
a result, he was obliged to make statements of the above nature 
and to seek shelter under the Wish Divine ! 

After having explained the views of the authorities quoted m 
the sOtras m this connection, V. finally states his own view that 
in spite of the apparent contradiction witnessed in the scriptural 
statements pertaining to the “Vai$v3nara” as residing m a 
limited portion and yet meaning the all pervading Highest Br , 
there is nothing wrong in maintaining that "VaiSvanara" stands 
for the Highest, who is an abode of contradictory attributes 
Hence, says V , all those commentators who try to reason out 
why **Vai£v5nara** should mean the highest Br are confused, 
since they miss the very core, viz the power to become anything 
and everything (Sarvabhavana Samarthya) and the possession 
of contradictory attributes on the part of the Lord (p 3 IS) 


rr (c) ‘wpt vm ^cTUi i 

\y ... ?r vita Broil i (p 38i) 

The passage, occurring under the explanation of sutra 1 3 15, 
is directed against the Mayavada of § and it also embodies a 
hint at V *s own theory of the part-an3 the whole in connection 
with the individual soul and the Highest The sutra in question 
viz “Gati Sabdabhyam tathahi dr$tam hngam ca” forms one of 
the main reasons why the word “dahara” or 'small (ether) 
should stand for the Highest and it means that 'on account of 
the action of going (into Br) and because of the word 
"Brabmalokab” the 'ether* refers to Br only, since the jIv3S go 
into Br (as is stated m scriptures), and thus it constitutes an 
inferential sign for asserting fhe proper meaning of the term 
"Brahmalokab’* 


The passage quoted above and translated below points out 
why the division of Br into jlvas cannot be fictitious 

(c) * Ignorance, indeed, should either be begmningless and an 
inner power of sentiency (caitanya) or an external agent like 
(the Prakfti of) the samlchyas Not the latter, since, if it were 
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external, it stands refuted through the refutation of the 
samkhya view Nor, on the other hand, an internally abiding 
agent, of the nature of a power (or potentiality) if not 
opposed to the object (within which U resides) can differenti- 
ate the nature of that object (i c cither this internal capacity 
is opposed to the nature of the object or it is not , if the 
former, this inherent power should extend to the Highest 
Br also and then it would cease to be His power , if it were 
not opposed to the nature of the object (yfz jTva), the jivas 
would not be affected by it and there could not, in that case, 
be any division or distinction) since* there would result an 
annihilation of the substratum itself (if the power were 
opposed to the very essence of jivas as also necessarily of 
3r , it would destroy its own substratum uz Br *) And there 
is no basts for assuming that this ignorance (Ajfiana) in its 
primal existential capacity acts as an adjunct in the case 
of Br , white in the case of the jivas, it has mixed characte- 
ristics— because, an outside agent alone, like an axe, 
could be a distinguishing agent Nor could it be justified 
to be an internal agent on the analogy of wind, because 
the case under consideration is different, as ignorance 
is a power of the Lord, while 1 vayu M is not accepted 
to be so Moreover, what sort of violent hatred is this 
against 4 Brahamavada” which prompts you to fancy 
“Mithyavada” 9 If it is due to ignorance, your theory is as 
good as the cognition of a white conch as yellow And this 
wrong perception would bd corrected only on approaching 
one who has realised Br , hke the removal of the yellowness 
(seen m a white conch) by eating sugar This section has 
been written by £n Vyasa the omniscient, as he could foresee 
the necessity of reluting Mithyavada Therefore, since ignor* 
ance is seen to pertain to the jiva only and because Br is 
acknowledged to be omniscient, the ‘going’ (to Br) and the 
word * Brahmaloka* refer to Br only and not to the yva-” 

In the above passage V s stand is explained as suggesting 
that the division or separation of the jivas from Br is not 
fictitious, the whole discussion turning on the point whether the 
opponent adheres to the theory of jiiaSritSvidyi or BrahmaSrita 
vtdya, — V finally refuting both and asserting that Avidya can 
neither have thejiva nor Br as its substratum 

The fourth quarter of the first adhyayi attempt a refutation 
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of the claim of thesdmkhjas to have the backing of Vedic 
authority. The sOtra I 4 2* nr 4 suk$mam tu tadarhatvat'* is 
explained by V as pointing to the non-djfTcrcnce between the 
attributes and the possessor of them The nord U 5 uk$mam" ** 
equivalent to “avyakta 11 * or unmamfest and is interpreted to 
mean 4 His grace** which is not manifest in all forms According 
to £ * "Avyakta”, denotes the subtle causal body* while R3ma 
states that the “Avyakta” refers to Br 

It should be noted here that eten when thedharma and its 
d harm in may not be perceived to be different from each other, 
there dpes exist distinction between the two in that one is a 
4 Guna*while the other is a substance (dravya) The \ery relation 
of ‘dravya guna* is based on difference between its own 
members Thus, Br and his attributes cannot be identified from 
this point of view 

r(d) MlldW+Hid, IziukcT 1'— (l 4-9) 

^(d) 4 But the (dnmittes) beginning with 4 j)otih* (are meant b> 
4 aja*) * since some read so in their text * 

This sutra has given rise to a controversy as to w hether the 
word 4 aja* occurring m £vet Up IV 5 suggests the Frakfti of 
the samkhyas or stands for an> thing else The very initial state* 
ment of the mantra m question points to the fact that 4 j>otifT 
(lumiranes) is what is meant by the term 4 aja\ although the 
word 4 aja* is nowhere understood to convey the sense of ‘jyotih* 
What is referred to by it are the shining divinities like the fire, 
the sun, the moon and the hghtnftg (Br is stated to be 
‘jyotisman* and having 'catuskala* formed of the fire, etc. m Ch 
Up ) And since Br created 4 Tejas* (‘Tattejo spata 1 ), these first 
evolved divinities are but His partial manifestation Or* the 
triplication ( 4 Tnvrtkarana*) of light, water and food is the 
characteristic of this divinity which was created by Br in the 
beginning This represents the chief creation, and the two other 
*ajas’ spoken of m the same mantra (Svet Up IV 5) stand for 
the individual soul and Br The fire is said to be red because 
that is the characteristic of Tejas, the white and the black 
aspects referring to the respective characteristics of water and 
food (Ch Up VI 4 1) Br and jlva are said to ha\e entered 
into these evolved entities (*anena jivena* ) and thus, through 
their sentient substratum, these are distinguished from the 
inanimate Prakrit 
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Therefore, the term *aja* docs not stand for the Prakrit of 
Samkhyas The interpretation of this sOtra as given by V 
differs from that offered by § in the sense that 5 explains the 
term * 3 ja % as ihe material cause of the four classes of beings, 
sprung from Br and beginning with light, etc , while according 
to V , it stands for first evolved divinity But for this difference 
both are at one in so far as the refutation of the SamKhya stand 
is concerned, w- that ‘a/a* refers to Prakrit ^3 
(e) ‘ TOUwqii f (1 4 19) 

(The Highest Br is meant in the Br Up IV 5 1 15, em 
bodying the conversation between Yajhavalkya and Maitreyi), 
on account of the integrated meaning of the statements 
The prima facte view is that thejlva is meant in the topic 
under consideration, as warranted by the initial, middle and the 
concluding remarks But this is refuted both by S and V on 
the basis of the contextual statements. The whole section has 
the highest Br in view, since all the statements referring to the 
Self as the central object of love can become applicable to the 
Self only through its being connected withBr, which is the 
chief end, being the highest Bliss Therefore, the Samkhya view 
that the individual soul js meant in the discussion is unwarranted 
(f) t* (1 4 22) 

‘(The initial statement is made) because Br exists in the state 
of an individual self , so Kasakrtsna holds * 

While summing up different views on the purport of the 
Maitreyi brahmaga passage occurring m Br Up , as offered 
by Asmarathya, Audulofm and kasakftsna V refers to the 
last view under this sutra and expains the same The jiva forms 
the object of discussion occurring m the Maitreyi brShroana 
passage, wherein the initial, middle and the concluding portions 
refer to the s3me, vi* the jtva This has raised the question 
whether the whole discussion corroborates the Prakfti vada of 
the Samkhyas or embodies the Vedantic doctrine uz that Br. 
a* Abr sstf a* Jiwnte Afcutf Ab? jw® ss <r parf- <xf 

Br created by Br like a spark (from the fire) for the sake of 
His own enjoyment, while Audulomi states that thejlva is a 
begmnmgless entity comprised of mere intelligence, which 
enters into a conglomeration of body, etc and is called a 4 jwa\ 
r and, when it enters back into Intelligence m the form of mere 
•intelligence, it is said to have attained liberation (1 4 20) ka& 
krtsna speaks of the jiva as but a condition of the Lord, nnd 
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therefore, the jiva, according to him, is nothing but Br, even 
in its state of transmigration , otherwise, i e if the jHa were not 
an "avasthS vise§a' *, how could the scriptures lay down that 
everything is dear for the sake of the Self? — since nothing 
except the Lord could account for the love of one and all 
"AvasthiP* in this s&tra (1 4 22) stands for **a particular condi- 
tion of the Lord as jiva * and n implies activity on the part of 
the jiva, but when the latter enters back into Br in the form of 
mere intelligent spirit, there is no such activity Thus, the begin- 
ning made with reference to jiva m the , Maltre>^b^ahma^a , - 
passage does not go against the concept of Br being the 
purport, since the jlva is but an “avasthS-visesa* 1 of Br 

Thus, the causality of Prakpu does not stand to reason If 
the opponent were to claim joint causality of Prakjti with Br , 
this stand also is refuted in the following sutra, I 4 28* which 
means that Br is also the material cause, since this view is not 
opposed to the assertive statements and the illustrative ins- 
tances adduced The Samkhyas argue that even if Br Mere the 
efficient cause, the material or the inherent cause ("samavayi) 
has to be different from the efficient cause, and hence Prakrti 
could have its stand affirmed as an inherent cause To this the 
Vedantins answer that Br is material or inherent cause, he 
cause the assertive statement, uz the knowledge of all through 
the knowledge of One, as also the illustrations can be explained 
only if this were so The illustrative instances m view are hke 
the knowledge of all things made of clay through the know 
ledge of clay and so on A 

^ (g) l wfl u T 

' (Ch Up VI 14,P H6) 
‘The mention of both (vi^ the assertive statement and the 
illustrative instances) is for the sake of excluding the apphea 
tion of a secondary or metaphorical meaning, like in the case 
of beginning and conclusion (by which when an object is esta, 
blished to be the centre of the issue, there is no scope for any 
doubt whether it could be secondary ) If the assertive statement 

* Rama also maintains that jiva is an *‘avastha \ise§a of Br 
(cf * 4 1 -pn ikm 7 » ^ 

feu P 

— I 4 27) 
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alone where there (as forming the reason to prove Br to be the 
inherent cause), this could be attained even through an unseen 
means (with the aid of which, the m> sties, etc can come to 
realise their object m view) and then this statement alone would 
not be able to prove that Br is the inherent cause too If the 
illustrative instances alone were adduced, m an inferential 
manner, Br would be proved as something to be known 1 , but 
not to be the inherent cause But when both (pratijna and 
drstanta) are mentioned, that door alone which has been point- 
ed out by declaratory statement must be followed (on the basis 
of perception and not inference) and thus results the establish- 
ment of Br being the inherent cause The lump of clay, iron nail 
and nail clipper are referred to for the sake of refuting the 
stand of (absolute) difference as well as (absolute) non difference 
between the cause and its effects 3 

This being so, (wj that the effect is but a special condition 
of the cause), if Br, is known in one place, it becomes known 
everywhere (sarvatra) and it is for the sake of removing this 
juxtaposition characterised by a common genus that it 15 laid 
down ‘Name is but a modification beginning with speech', etc_^Q 

Further on, V states that the mention ‘clay alone', etc is 
for the sake of putting out of court the theory of unreality 
As this world is but a form of Br , Br alone can be its inherent 
cause 3 

Thus, this section ends here with a note that causality could 
not be attributed to Prakrti as the Samkhyas believe 
The 2 nd adhyaya aims at establishing a harmony between the 
Srutj and smrti texts as also between apparently! contradictory 
Smti texts * 

(Commentary on Anu by Gmdhara ) 

* V only states that the illustrative instances prove that the Bhedabheda 
theory utc that jiva is both different and non different from Br 13 
untenable but he does not g ve any reason for his statement Actually, 
if the jiva were regarded as a speeir c condition of Br , it can neither be 
different from Br absolutely nor non d fferent m absolute terms 

9 A complete analysts of this topic follows in the concluding chapter 

* Attention is directed to the fact that the stanza Bhrantumilataya 
etc that is given by V m the beginning of this adby 5 >a also occurs in the 
Madhava 5 Bh 5 $ya on the B S (IX II) This is ait instance of borrowing 
without acknowledgement on the part of V (Wc me indebted to 
Or BNK Sharma for his having brought this po at to our notice) 
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(h) r — II 1 13 

•‘If it be said tliat there would result non-dislincuon 
(‘avjbhagah*) because the objects of enjoyment would pass 
over into the enjojer, — let it be so, as witnessed in ordinal} 
experience If the world were non-different fromBr, then 
the objects of enjoyment would passover into the state of 
the enjo>er, and if it were argued, in order to do away 
with this possibility, that there is no distinction between the 
enjoy er and the thing to be enjojed, since when the kary a 
(j iv a) merges into the Unqualified Br , its distinctions abo 
get merged into it,— well* let it be so, says the commentator, 
as is witnessed in the world We see that gold is the material 
cause of the bracelets, etc. and as such non-different from 
them all, — still, the fact that bracelets do not turn into or 
become non-different from earrings, etc is sufficient to show 
as a counter illustration that the objects of enjoyment do 
not become the enjoy er.” 


Tn the next adhi Parana* V points out that the sutra “Tada- 
nanyatvamarambhana £abdadibhyah * speaks of the non-differ 
ence (‘ananyatva*) of an effect from its cause and not the 
unreality (‘Mithyatv a") of the effect Those, who postulate the 
theory of unreality of the world, have* m V*s words, ‘their 
intellect clouded by ignorance” and this section is begun by the 
Sutrakara in order to ‘ kill the thief who has entered inside” 
Any fanciful interpretation is inadmissible in the field of super- 
mundane objects The fact that mere reason (tarka) is unstable, 
that the sense of ‘unreality* is impossible to conceive of in the 
aforesaid sutra and that the assertive statement of the Ldow ledge 
of all through the realisation of one would be violated thereby 
— proves that one, who is prepared to read the sense of unreality, 
notwithstanding the triple opposition that would be involved, 
is “too adventurous’ (foolhardy) The world is a matter of 
perception # and perception (“upalabdhih”) is possible in the 
case of an existential entity alone. 1 The Mithyavadin has to 
read the sutra ‘ Bhav e copalabdheh” as “Bbavaceopalabdheh , 
since the *ca* m the former emphasises the reality of the world, 
as pomted out in * Mrttiket} eva satyam”, etc (For a detailed 
treatment of this topic, please see the final chapter) 


* Thu statement dors not embody truth us it* entirety since * 

be perceived, but it* perception cannot prove its existence* cw reaLiy 
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(i) va PR qnWtarcftfi i* (n l 21) 

5 i* (11 1 22) 

The first sutra states the prtma facte view that if Br is the 
cause of the world, and because thejiva (itara) is designated 
to be non different from Br , there would arise a contingency 
of not doing deeds beneficial to jiva The next sutra refutes this 
view by declaring that Br 1 $ ‘adhika* or superior to the jiva as 
also to the jagat, because of the statement of distinction such 
as *'He is to be seen \ etc and also on account of the description 
of the jwa as of the nature of ‘vijiUca’ and of Br as of the 
nature of Bliss (Commentary by Giridbara, p 74) Only if 
Br were just equal to the jiva, the above-said flaw of not doing 
deeds that are beneficial to the jiva would affect Br Nor is seen 
in the world a person necessarily doing good to every part or 
limb of his, e g he has to cut his hair, nails, etc Thus the Lord 
also, through sport, bestows good on some of his ‘parts’ (jivas) 
and evil on others — without which there would be no accomplish- 
ment of the Divine sport (p 74) The distinction and non- 
distinction, as going hand m hand, is the purport here, and not 
absolute non difference, says Gindhara in his commentary on 
the sutra (Does this not support the Bhedabheda doctrine 9 ) 
Here, it must be said that the illustration of a man not doing 
good to alt his limbs is not adequate and as a matter of fact, is 
fraught with inherent fallacies Firstly, the cutting of hair and 
nails is not painful to the hair and nails themselves as limbs of 
the person concerned But even granting that it involves a loss 
and decay for them, it js indeed strange that V tries to drive 
his point by comparing the sentient jivas with non sentient hair 
and nails 1 Again, the ‘Divine Sport’ which necessitates the 
imposition of suffering upon some jivas just for the fulfilment 
of His desire to sport is hard to conceive 1 
The high and low gradation of jiva is compared to the 
distinctions witnessed in a diamond, a jewel, a stone, etc 
though they are not non different m the sense that they are 
all earthly The effect, viz jiva, is different from Br who is 
absolutely independent of these effects, though its effects are 
absolutely dependent on Brahman 
The sutra Vrkarapatvanneti cettaduktam” refutes the 
prima facie view that Br cannot be the creator, since Br 

r (P 74) 
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is stated to have no distinction of parts (or organs), and that 
only a person having organs, etc can fashion anything But, 
says V. f in the ease of Br , whose majesty and greatness are 
unfathomable, such worldly comparisons do not find an) 
application He eloquently enjoins maximum attention to the 
scriptural authority 1 

TTie Divine Sport (lila) is termed the highest attainment or 
liberation * V. tries to explain away the charges of inequality 
and cruelty on the part of Br. by first saying that God takes 
into consideration the good and bad actions of the jivas for 
bestowing happiness and misery on them,— but he hastens as 
it were, to state that thrs is so said for the sake of instructing 
the antagonists , since, as a matter of fact, “there is no possi- 
bility at all of inequality, etc arising in the j case of Br's 
"Atma sfiti”. The text “Him alone does He make perform 
good deeds whom He wishes to uplift ” etc is quoted here 
in support of his theory of grace and the divine majesty of 
the Lord 

^There is a common agreement as regards the purport of the 
second pada of the 2nd adhyaya that it aims at 'paramata 
flira fcarana* and there is hardly any point which is note- 
worthy therein in so far as our subject is concerned— except 
that in its concluding section, V explains that the Sutrakara 
has in view the refutation of a portion of the Pancaratm 
doctrine, vtz the Caturvyuha (or the four fold forms of Br ) 
being the originator of the world It is important to note that 
notwithstanding the high veneration in which the Bhg is held 
by V all its tenets are not acceptable to him He does not 
accept that Vasudeva, Sankarsana, Pradyumna and Amruddba 
together form the cause of the world, where Vasudeva is Br , 
Sankarsana represents the jiva, Pradyumna the mind and 
Aniruddha the ego If Vasudeva gave rise to Sankarsana, 
from which came Pradyumna {mind), the position of the 
creation of mind out of the jiva would not be sound, smee an 
instrument like a stick, etc is not seen in the world to rise 
from a potter (II 2 43) Again, the concept that the f° ur 
forms represent the creator suggests that Br and jiva, as 
represented by Vasudeva and Sankarsana, respectively, are on 

f^rfaFTF^ P — (II 1 27) 

1 eti^r iiW l 1 — (II 1 33) 
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the same level or m the same category — which is absurd, says V 
Moreover, the idea (of many rulers or creators) itself i$ 
improper Therefore* the Caturvyuha doctrine is not acceptable 
U has to be remarked here that in spite of degrading *yuktr 
as such, V does have recourse to it as and when required by 
him, — one may easily see how he refrains from applying here his 
fond maxim of “Sarvabhavana samarthya * and “Viruddha 
dharmasrayatva” on the part of the Lord 
The sutra 11-3 I6 1 explains that the jiva is unborn and eternal 
and that birth and death, as applied to it, are only metaphorical 
being in reality meant to be applied to the body only The 
presence of the jiva is experienced on account of its association 
with the body, but the jiva has no 'utpatti' as such This is, 
of course, consistent with V *s doctrine on the nature of the 
jiva The next sutra supports the same on the authority of 
scripture 

£yhe sutra II 3 IS, \iz "jfio’ta eva” is interpreted by £ to 
mean that the jiva is knowledge (jfianam), while V explains H 
as stating only the pnnta facte view, wr that held by S that 
jiva is knowledge and therefore Br itself, all distinctions being 
products of Maya Then he states that jiva is a part of Br 
since it is related to the latter like the spark to the blazing fire 
And this relation with or emergence from Br , which is beginning 
less cannot be termed *fancjfuP (due to 'maya ) in the absence 
of any substantial proof for terming it so Therefore, says 
V t "the upholder of the doctrine of MayS is only an incarna- 
tion of the idealist Buddhist, who takes his stand on those state- 
ments alone in which what is really a part is spoken of m 
terms of the whole, trying thereby to make his doctrine accept 
able to scholars * In short, V speaks of the jiva (in the 
explanation of this sutra) as a Knower, not as knowledge (which 
seems to be more m consonance with the form ‘jtiah* vs 
•jhanam*) 

The following sutras (19-32) arc differently grouped by diffe- 
rent commentators and there prevails a difference of opinion 
uith regard to the general purport £ considers that all these 
together form one independent adhikarana, sOtras 19 28, 
embodying the prime facie view, which the next four sutras 
undertake to refute Rama includes even the previous sutra 
(IS) in this adhikarana and interprets the latter to explain that 


1 'i 
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the jiva is atomic in size , while V regards sutras 19 28 and 
29 32 as forming two different ad hit a ran as although the 
general purport of these is the same, we the jl\a being atomic 
in size 

The most important turning point is found in the sutra 29 1 
"But, on account of that quality (or the quality of that) being 
the essence, there is that designation, just as m the case of a 
jna in deep sleep” 5 views this sfitra as postulating the 
*siddhanta% wr that the jiva, though all pervading and non- 
different from Br is termed ‘anu* or ‘atomic' since the qualities 
of Buddhi, the limiting adjunct, form its essence ( tadgunasa 
ratvfit ), so long as it is m the state of mundane existence The 
atomic size of ‘buddhi* is metaphorically applied to the jfva, 
and although this connection with ‘buddhi is not manifest tn 
the state of deep sleep, it is present all the same 

V states the above as forming his prtma facte view and 
refutes it by explaining that thejtva ts atom re, but is identified 
with Br m texts like ‘That thou art', only because the qualities 
of Br form the essence of it, distinguishing it from the non 
sentient world 

Here, it must be pointed out that if Br *s qualities of ‘sat 
and ‘cit* are said to form the essence of the jiva and if that 
constitutes the reason for its identification with Br the quaht} 
of ‘sat* as manifested jn the world should also make the world 
qualified for being identified with Br — to which V aerees w ith 
his usual systematic distinction StiJi except for this point, the 
interpretation of this sutra as offered by V seems to be more 
satisfactory than that given by £ *s interpretation of ‘tad occur 
ring m this sutra, as referring to ‘buddhi* all at once — in the 
absence of its being mentioned in any of the immediately pre- 
ceding sutras, — there seems to be a lack of logical connection 
(balance) and propriety^] 

V proceeds to explain m the next sutra a reference to jiva 
as all pervading The jiva acqunes ‘vjapakatva’ or ‘all 
pervasiveness*, when it becomes Br or when the bliss of Br 
is manifested in it The following sutra (II 3 31) further ex 
plains that this bliss is not totally absent e\ en m the state of its 
being a jiva, but it is suppressed like the masculine qualities and 
powers remaining latent in a child and manifesting themselves 
at the adv ent of >outh 

1 ftnVr t* 
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Here the question arises whether the all pervasive character, 
attained by one jiva, in the state of liberation or at the mam 
festation of the bliss aspect is distinct or non distinct from 
another jiva which has also attained this all pervasive character 
If the first alternative is chosen, the very concept of ‘vyapakatva* 
would be sublated or else there must be different grades of *vya- 
pakatva* leading back to different grades of liberation as well If 
we tike the second alternative* it is tantamount to all liberated 
jivas merging mto one alt pervasiveness, viz Br , and this cuts 
across V f s theory of the jiva s individual existence and its parti 
cipation in the divine sport, etc in the state of liberation Again 
the statement that '‘even m the state of mundane existence, this 
*vyapakatva* does exist in the jiva, but that it is suppressed is 
open to challenge If the jivas are ‘vyapaka* they cannot be 
termed ‘auu\ and vice irncr The suppression of bliss in the jtvas, 
according to V , leads to their being atomic in size But this 
leaves unexplained his theory of distinction of one jiva from 
another Moreover, how can ‘vyapakatva* be suppressed and 
by what 7 Thus, it is obvious here that there is a confused con 
notation of a term like c vyapakatva\ etc 
The sutras (33 40) deal with the topic whether the jiva is an 
agent or not 5 regards •kartrtva* on the part of the jiva to be 
fictitious or superimposed, while other commentators are at one 
as regards the general purport, viz that the 4 kaxtrtva is natural 
and.reaJ f ThesOtra ‘yathS ca taksobhayaiha (ir 3 40) meaning, 
'just as a carpenter is both or does both ways forms a crucial 
stttra as it were, since it is interpreted differently by different 
commentators Ram3 explains it as meaning that *just as a 
carpenter, though an agent is sometimes active and some- 
times not*, 1 in the same way, the jiva has ‘kartttva’ as its 
natural attribute, but sometimes it is seen to operate and some- 
times not 

Here, it has to be pointed out that if *kartttva ? forms 
an essential or natural attribute or the jiva the question arises 
bon can it be discarded sometimes ? Just as scntiency (caitanya) 
being the nature of a jiva, cannot be negated of it in so far as 
it is Now if kartjtva thus is not natural in the case of the jiva 
it must be unreal or superimposed This analysis tallies nub 
nhat § has to say with reference to ‘kariftva According to 

1 Rama reads the sOtra as Vwr t f T 

as against the general reading ^ l* 
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£ , this sutra answers whether 'kartrtva* belongs to the jna by 
its very nature or is attributed to it The preceding Sutras 
(19-32), which have proved that the jlva is an agent have to be 
reinterpreted by £ in accordance with his theory of super- 
imposition In so far as the technicalities of the sutras are con- 
cerned, £ *s interpretation of the section containing sutras 
19-32, as also of this sutra (40), is rather objectionable, since he 
has to introduce a new word 'buddhi* in the former, in the 
absence of any reference to i* in the previous sutras (as already 
pointed out), and in the sutra 40, he has to read 'ca 1 to stand 
for ‘u* But as regards consistency in the system itself, there is 
nothing that is challengeable He explains that just as a car- 
penter is an ‘agent 1 while working with the tools and becomes 
miserable, but the same carpenter, leaving aside his tools and 
on coming home becomes 'inactive* and is happy — in the same 
way, the jlva ui the states of dream and waking is an 'agent* 
since it is under the influence of ignorance and hence becomes 
pnserable* while in the state of deep sleep, it is free from mental 
activities and remains inactive and happy It is not in order 
* to clear off his conscience* (as Dr- Ghate thinks) that£ says 
that the illustration of the carpenter has to be understood only 
so far — but the sery idea of analogy is based! on points of 
similarity as against those of difference Points of differentiation 
must be present between the illustration and the thing lllus- 
trated, as the \ ery definition of a simile demands Sft * 

but when a thrng is compared with another, only those aspects 
that constitute similarity ha\e to be understood and not others 
Therefore, it is but appropriate when £ says "so far" and no 
further In the illustration of the carpenter to corroborate the 
\ iew of thejha*s ‘kartftia* being natural, there is no point in 
saying that the essential attribute of 'kartftva* belonging to the 
jiva is sometimes in force and sometimes not Again, if 
kartflva* were really natural, as is common experience and 
understanding, it is not necessary for the scriptures to prove it* 
just as one docs not require the scriptures to teach him that the 
fire is hot So, it is only what cannot be known through other 
means that scriptures profess to teach Therefore, the *kartrtva 
which appears to belong to the jTva does not m reality belong to 
it, since it is on account of the limiting adjuncts that kartftva 
is ascribed to thejTva 
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‘kartrtva’ alone that is under consideration here and there is no 
previous mention of ‘bhoktrtva’ at all ^ 

Apart from the slight difference in the reading of the sutra 
II 3 40 by Rama , his interpretation of it seems to be the most 
straight-forward 

The concluding adhikarana of this quarter comprised of 
sutras 43-53, is significant, since it deals with the question of 
the relation between Br. and the jiva^Sutra 43 1 literally means 
that the jiva is a part of Br on account of the mention of 
difference, and even otherwise, because of the reading in one 
text that Br is of the nature of fishermen, knaves, etc 
Commenting on this sStra, V advises that the scriptures 
declaring Br. to be both partite and unpartite should be ade- 
quately interpreted and the reasoning employed for their inter- 
pretation should be in consonance with the texts rather than 
go at a tangent to them “If the texts are incomprehensible by 
themselves, one should ponder over them (“Tapo vidheyanO 
or consult learned scholars, but never make a mess of them 
The jivas and the inanimate world emanated from Br like the 
sparks from fire, Br, having hands, feet, etc in all directions, 
and yet by His own essence or nature remaining impartite 
Explaining this, the commentator says that the contradiction 
involved m speaking of one and the same entity, viz Br a* 
possessed of parts and also impartite at the same time, does 
not arise in the case of Br , since the latter is said to be the 
substratum of opposite or contradictory attributes on the basis 
of the scriptural statements like “ApSnipado javano grahlta 1 1 
etc This proves that the jlva is a part of the Lord, the whole, 
and that this 'am&itva* is not metaphorical 

Another point of doubt arises here, namely, that if the jtvas 
are parts of the Lord, they would tie similar to Br or fall 
within the category of 'intra-genus* (‘sajatlyatva*) with reference 
to Br. This is solved on the basis of the obscuration of the 
bliss-aspect in the jivas (which prevents them from being fully 
on a par with Br ), and their consequent state of embodiment 
As for their being "saj5Uya” to Br on account of their 
possession of the ci t aspect of the Lord, well, this *$3jat>an^ 
as V calls it, is welcome (If so, Br docs possess *6* a *i ^ 
as against »rr* But V will saj that since the *cit 
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is fundamental!) one and Br ’$ ovm, there is onl> one tyati*, 
not two, hence no ‘bheda 1 in the ‘at’) 

This sutra puts out of court the theoiy of § that jiva is 
absolutely non-difTerent from Br Here the Sutrakara precisely 
states that the jiva is both different and non-different from Br, 
and hence a part of the latter It is *tt places such as this that 
§ has to put forth his explanations that the texts expressing 
non-difference alone are true and of ultimate value, while the 
texts suggesting difference are meant to be refuted later, and 
that the term *amsah’ should be understood as ‘amiah iva* 
Thus, 5 ’s interpretation of this sutra is unwarranted and forced 
as it were, and the explanation of the sutra text offered by V , 
who follows more or less in the footsteps of Rama is obviously 
more satisfactory and natural 

The concept of the jlva’s being a part of Br is corroborated 
b} the following two sutras that refer to the RV mantra 
u Padosya vista bhutam”, the Gita statement “Mamaivamso 
jivaloke’*, etc The sutra (II 3 46) i/z "Prakasadivannanam 
Fatah” meaning 'as light, etc are not affected as such, so the 
Highest not affected’, is explained by V as follows The 
doubt that if the jiva were a part of Br , the latter should be 
affected by the happiness, misery, etc arising with respect to 
Us parts, tie the jivas, is refuted on the analogy of light,’ which 
is not affected by the defects pertaining to the objects it 
illuminates Just as the heat of fire does not affect fire itself, 
nor does coolness affect snow, as stated m the Bhg , m the same 
way, happiness, etc arise m the case of the jrva only, who 
labours under the notions of duality, and do not refer to Br 

S, interprets this siitra as meaning that just as light, etc 
although apparently assuming different forms with reference to 
the objects they illuminate are not really affected by them at 
all, so it is with Br in relation to the jivas But, if the jivas 
were absolutely non-difierent from Br , as 3 contends there is 
mj necessity of discussing sued a question at aft* 

In the commentary on sutra IT 3 48, viz 

V discusses this question If all jivas are 
parts of Br what is the propriety and possibility of injunctions 
and prohibitions laid down for different jtvas He points out 
that the injunctions, etc pertain to the jivas, since the latter 
are connected with a body This connection or embodiment 
on the part of the jiva may either be suoenmnosed fhv 
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Nescience) or brought about by the Lord If it were super- 
imposed, it should come to an end at the dawn of knowledge f 
if the latter, it can be terminated by the Lord alone Even the 
‘jivan muktas\ who are acknowledged to have attained correct 
knowledge or realisation, are seen to engage themselves iu 
activities Thus, V suggests that the jiva's connection with a 
body is not fictitious and that injunctions, etc are meant for 
the jivas because of this connection Just as fire and water 3 S 
such are not impure, but, because of their contact with certain 
places, etc , the same are considered to be impure and are 
shunned (e g the fire m a cemetery or water from a low bom’s 
vessels), m the same way, injunctions, etc are enjoined for jivas, 
although the latter are all alike parts of Br 

Cy explains sutra II 3 50 viz ‘Abhasa eva ca* as referring to 
the jiva as an ‘abhasa* or appearance of Br , and not Br itself, 
since the bliss aspect of Br is suppressed in it The particle 
‘ca’ m the sutra is so interpreted as to suggest the absence of 
form, i e possession of four arms, etc m the case of the jiva 
V then challenges S *s view and points out that the jiva could 
not be just a reflection of Br as S holds, since even the 
representation of an object and its multiple images through 
different media, as cited by § refers to multiplicity (“anekatva**) 
and not to unreality (“Mithyatva”) S interprets it to mean 
that the jiva is just a reflection of Br , neither the same as nor 
different from Br Just as the reflections of one and the same 
object that are cast through different media are not confounded 
with one another, in the same way, the acts of different jivas 
are not confounded, although the jivas are all non different 
from Br If the jivas were mere reflections and hence unreal 
as £ maintains, there is no possibility, says V , of super- 
imposition of an unreal entity, and, secondly, scriptural texts 
like “dva supama etc would stand contradicted , — hence, 
“abhasa” docs not mean ‘a fictitious appearance* but stands 
for *an entity apparently the same, but not just the same ' 

Here, both the interpretations of ‘abhasa* seem to be equally 
sound or justifiable — except for the particle *ca* (in the said 
sutra as explained by V ), which is interpreted to mean * Catur- 
bhujakarasyapyabha\ah * which is, indeed, far fetched and 
unsatisfactory""! 

/ The first tffflnkarana of the fourth p3da of the second adh>3ya 
asserts the production of ‘pranas* from Br , according to all 
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commentators except V The sutra “Tatha PrSnah” means, 
according to § and others* that the 'pranas’, like ether and other 
elements, are produced from Br As against this, V declares 
that the ‘pranas* are unborn like the jivas, the only distinguish- 
ing characteristics between them (i e. pranas and jivas) being 
the manifestation of the cit aspect of Br in the jivas while 
the same js suppressed jn the ‘pranas*. This is naturally con 
si stent within his system 

The construction of “Yatha jivah \ as anticipated by the 
term Hatha* m the sQtra, is V *s own, as opposed to that of 
£ and others, who connect the sutra with the production of 
ether* etc as laid down in II 3 1 § offers an explanation (based 
on the Jaitmm*s nyaya on Somapana) for referring the ‘prSnas* 
back to ether, etc spoken of in the beginning of the previous 
pada on the grounds of similarity between ether, etc and 
pranas, which are produced, rather than associating them with 
the jwas 

On the other hand, V construes Hatha’ in connection with 
“Yatha jivah*\ since the jivas are mentioned m the imme- 
diately preceding adbikaiana and are unborn like the pranas, 
which are the subject of the sutra now under consideration 

It may be remarked here that mere juxtaposition is not the 
criterion for establishing the contextual reference, yet, since both 
the pranas as well as the jivas are unborn in V ’s opinion, the 
factor of similarity is also present, and therefore, his interpreta- 
tion of this particular sutra is at least as satisfactory as that 
given by £ and others, with the only difference that V does not 
emphasise the point whether the pranas are bom or not (which 
§ and others do), but refers to going away, coming, etc in 
connection with them 

The first two adhyayas of the B S deal with the essential 
nature of the Highest principle, while the third and the 
fourth set forth the means and the nature of attainment (of It) 
respectively The first p&da of the third adhyaya refers to 
defects pertaining to the jiva and the five fold places (ahutrs) it 
enters with its subtle body from birth to birth This is intended 
to give me to an attitude of detachment from worldly objects 
in one desirous of salvation 

The whole p5da is interpreted on the same lines more or less 
by the different commentators, except for some minor points 
of difference as witnessed m the interpretation of sutra 6, viz / 
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“Asrutatvaditi cennestadikarinam pratiteh” as offered by S 
and others on the one hand and V on the other According 
to § and others, it discusses whether it is the jivas that are 
accompanied by water, when water alone is expressly mentioned 
(Br Up V 3 3) and there is no mention of the jivas The 
answer js furnished in “istadikannam praUteh** meaning that 
the performers of good deeds such as sacrifices, etc are meant 
here V refers this sutra to the topic whether all kinds of jivas 
are invested with the subtle elements, since no particular types of 
jivas are specified , and he concludes that only the performers of 
sacrifice, etc are accompanied by the subtle dements and not all ") 

Thus, the first pada of this adhjaya describes the course of a 
jtva from one birth to another and but for minor differences such 
as splitting of the adhikaranas, etc there is no material difference 
of importance in the interrelations offered by £ and V 

The second pada of the third adhyaya deals with the nature 
of the dreaming and sleeping states of the jlva £ discusses 
here in the first three sutras the question whether the dream- 
creation is as real as the one by which a jiva m the state of 
vakmg is surrounded The first two sutras state the primo 
facte view that the dream-creation js real, because the scnptuits 
ieclare it to be so and because the Highest Br is mentioned to 
3 e the creator of it (wz the dream objects) 

0) HWWI* g Jh M fa«qfh Wfc I d l f (HI 2.3) 
w This sutra is of special significance since it is here, for the 
anly time in the B S , that the “knotty * term “maya" occurs 
It states the siddhanta, \iz ‘But the dream world is mere 
'illusion*, since it does not manifest itself with completeness 
(of the attributes of reality such as time, phice, etc) ’ The next 
sutra (4), according to £ , is to be connected with the one just 
explained above, and it means that the dream world is not 
altogether unreal or illusory, since the dreams are indicative of 
good and bad fortune 

But this interpretation implies that the dream world is not 
altogether unreal — and hence has partial reality, m order to 
explain which, £ has to add that the thing indicated m3y be 
real, but the indicative dream remains unreal, because it is 
sublated on waking up 

This explanation of £ is based on the classification of the 

cognition of reality into Pratibhfistka, V>3*ah5rika and 
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belongs to the first citegory mentioned, since it is only an 
appearance of reality that is characteristic of the dream- 
experience and it stands negated as soon as the dreaming 
person wakes up Thus, it does not seem proper to dismiss 
S/s explanation of at least these four sutras here as 
‘unsatisfactory* 1 , nor does he seem to be bound to offer any ex- 
planation m order to do away with the ‘unsatisfactory character 
of the interpretation*, since it is but proper and natural that the 
Pratibhasika category should be referred to here, when the 
dream world happens to be the subject matter 

The next sutra, "ParabhidbySnattu tirohitam tato hyasya 
bandha viparyayau" is explained by § as meaning ‘But by the 
meditation on the Highest, that which is hidden (the real 
nature of the jiva) (becomes manifest) , since from Him are 
its bondage and its opposite (i e liberation) 1 The sutra (6) 
“Dehayogadva so pi* is explained as : ‘Or that (wz the con 
cealment of the pva’s powers) results from its connection with 
the body * £ understands these sutras to discuss why the 
dream-world could not be the jiva's creation, when the jiva 
possesses the powers of knowledge, etc in common with Br 

It must be said that £ *s interpretation of these two sutras is 
entirely far fetched — especially of the former sfitra — since he is 
obliged to read so much as ‘what is hidden becomes manifest” 
in the simple word ‘tirohitam’ occurring in the sutra 

The term *maya' is (very differently and peculiarly) explained 
by Rama to mean the ‘wonderful power of the Divine* The 
dream world must, according to Rama , be attributed to Br , 
since such a marvellous power (Maya) cannot belong to anyone 
but the Lord V says that this adhikarana is meant to point 
out the unreality of the dream world The first two sutras 
represent the pnma facie view that the dream world is real, 
while the next sutra forms the siddhanta, viz that it is mere 
illusion, since its complete nature in relation to place, time and 
entity is not manifest. 3 The scriptures mention the creation. <i£ 

1 *The Vedanta — *Glmtc (p 118) Yet it must be noted that Grate's 
criticism is not about the interpretation of the first three sutras but about 
vht logical connection and interpretation of the fourth sutra. by Safikara — 
and in that he seems to be right (cf tbtd ) 

(Ann HI 2 3, p 184) 
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the dream-world, but not Us reality 1 The dream is suggestive of 
good and bad fortunes to come but that does not mean that 
the dream-world is real The sOtra 5, ite “Parabhidhyan3Uu*\ 
etc is explained as follosvs* An objection that the jlva cannot 
be miserable if it is accepted to be a part of the Lord is refuted 
by postulating that through the wish of the Lord (*Parubhidhy5- 
tieH') to sport and enjoy, the divine qualities like sovereignty, 
etc got obscured in the jlva, which consequently became depen- 
dent, miserable and so on The concealment of sovereignty 
(aiSvarya), valour (vlrya), fame (yaSas) and glory (Sri) gave 
rise to bondage (bandha), while total perversion (viparyaya) or 
erroneous apprehension resulted from the concealment of the 
divine attributes of knowledge (juana) and detachment (vairagya) 
in the jlva The obscuration of the Bliss aspect in it preceded 
the obscuration of the above-mentioned six divine attributes 
and is responsible for the very ‘jlvabhava* V declares here that 
sleep (Nidnl) is a power of the Lord, and it all the more induces 
obscuration Or else, the concealment of sovereignty, etc is due 
to the jiva's connection with the body (sutra 6), as others 
believe He objects to £ *s interpretation of the word ‘vjparyaya* 
meaning *the opposite of bondage’, and hence standing for 
'liberation*, which he regards to be “the view of the confused”, 
who does not at all understand the Doctrine of Br etc 

In so far as this particular sutra is concerned, V *s inter- 
pretation seems to be more natural than that of S , since V 
does not have to add anything to the wording of the sutra in 
order to make it yield a sense, while £ has to read what is not 
given in the text of the sutra, as already pointed out earlier 
Rama also interprets* par abhidhyanat* as meaning ‘the wish of 
the Lord* as against S. who explains it as 'jiva’s meditation on 
the Highest* But it must be confessed that the wording of these 
sutras is unclear — both of 'parabhidhyanat* and 'tirohitam* in 
2,5 In itself, the interpretation of ‘viparyaya* as “the opposite 
of bandha” is more natural than V *s own But it is difficult to 
setf k&w the c&meicti&si 

satisfactory Hence each commentator feels free to adapt the 
meaning to the frame- work of his own system But what was 
the original meaning intended by the Sutrakara is not easy to 
see (cf Ghate, 1 c ) 

1 ^ ^ I*— (Auu HI 2 3) 
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(k) ^ T^HcftsPr r — (HI 2* II) 

<?! sc^ras^iFi i' — OH. 2 12) 

'*rfq ^r*t% i 1 — (ill 2. 13) 

These sutras form an independent adhiknrana, which is 
differently explained by different commentators S. thinks 
that it discusses the nature of Br. to which the jiva attains in 
the state of deep, dreamless sleep, the latter being discussed m 
the previous adtnkaranas ; while according to V , this section 
deals with the question whether the attributes of the jiva and 
the inanimate world which are sometimes predicated of Br* and 
sometimes negated, do m reality belong to Him or not, 

V. points out that some try to reconcile the contradiction 
imolved m scriptural passages of positne and negative import 
in connection with Br by asserting Br to be subtle amongst the 
subtle, gross amongst the gross, etc and as all-fragrance m 
Barth, while devoid of fragrance m water, etc Thus, the 
possession of both positive and negative characteristic marks, 
jn the case of Br , with reference to ‘sthana* is proper Another 
explanation is also offered by saying that the cause itself (te 
Br ) possesses form and is formless through the (avacchedabheda) 
de~limitant factors or on account of the possession of 
inconceivable greatness — since, otherwise, there would arise the 
contingency of the production (creation) of an entity out of 
nothing (asat) This is said to be suggested by the term apr* 
in the sutra But, neither of the above explanations holds 
good, says V t since the Highest Lord is spoken of throughout 
the scriptures to be so, wr the possessor of contradictory 
attributes, and hence, there is no necessity at all to try to 
remove or reconcile any scriptural contradiction Therefore, 
it is not possible either to posit or to deny (exclusively) the 

existence of the attributes of the jiva and the inanimate world 
with reference to Br (III 2 11) 

In the next sutra (12), he refers to another method of 
reconciling the contradiction, and then refutes the same 
“(The contradiction) does not (arise), because of the difference 
(between the cause and its effect) , (to this) “no/* since every 
(scriptural text) expressly states the non (a-Iad) difference” 
Explaining this, V says that the scriptures assert the non- 
difference of the cause and its effects and, therefore, it is not 
possible to manipulate the scriptural texts on the basts of 
difference 
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The same is intended to be conveyed through the express 
censure of the perception of duality— or difference (Ka{ha 
4 tl) 1 (III 2 13) 

£ explains these three sfitras as follows Sutra III 2 II 
stiles that Dr cannot be both qualified and absolutely devoid 
of attributes, even on account of the limiting adjuncts (sthana- 
lah) t for* everywhere Br is described as devoid of attributes 
Even the varied descriptions of Br in scriptural texts cannot 
establish it to be both qualified and otherwise, since in each 
of the passages offering Br is qualified, all distinctions arc 
expressly negated (Ilf 2 12) There are scriptural texts which 
postulate absence of diversity and distinctions, as also condemn 
diversity (III 2 13) 

The interpretations of these sfitras as offered by & and 

V , are based on their respective concepts of Br as absolutely 
bereft of all predication and as an abode of contradictory 
attributes respectively 

r ( l) 'dWtt f|t t* — (III. 2. 14) 

£. interprets this sutra to mean that Br is devoid of form, 
since the scriptural texts describing Br as quality-less haveBr 
for their principal subject (tat pradhanatvat), while those 
referring to its qualified aspect are for the sake of meditation 
and hence secondary V interprets the term # Arfipavat\ in a 
peculiar fashion when he states that “what can be formulated 
or narrated or dealt with is ‘Rfipa* or Form, which can become 
the object of all dealings (or statements) One that possesses 
this characteristic is ‘Rupavat*, viz the world But Br is 
distinct from the world, since the cause and its effect, the whole 
and its part, are different from each other,” Thus, Br. t$ 

*a nipa vat* — ‘not like the world* It is not proper to under- 
stand non difference of the two here on the basis of Br being 
the cause , since Br is the chief object (of narration) (tat* 
pradhanatvat), and hence the attributes of Br are of principal 
significance and not those of anything else It is the same 
case as with ‘PraSasanatva* or the attribute of being the 
Governor (controller), which belongs to Br as its chief attribute 
as compared to other attributes like *Sarvakarm2 and so on, 
which are predicated of Br on the lines of earthly qualities, 
which are of secondary importance In the same way, says 

V , when the distinction of Br from the world is intended to be 


1 S’ *r x? srpbf P etc 
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conve>ed, the SQtrakara especially employs the term 'aefipavat* 1 
instead of ‘ardpam* , therefore, since the attributes of the 
effect, like the effect itself, are but ^arya’, these belong to the 
Lord as His own, and not as His attributes a . . 

In the comm on the following siitras of this pada, V points 
out that the scriptural passages of seemingly contradictory 
import refer to Br who is the substratum of contradictory 
attributes His view can be briefly stated in his own words as 
follows 1 

Summing up, V states in III 2 27 that it is not the tvs o- 
fold nature of Br (as § thmks) but the “viruddha-dhanmaSraya* 
tvam M of Br that is referred to in these s&tras, since Br is 
SakSra and Nirakara 4 Then the question whether the 
attributes having Br for their substratum ate different from Br 

1 ''different from thejagat and hence extra-ordinary ** 

— Anu 1U 2. 15 


Thu clearly points out that V has to use special pleading in order to 
justify hu own interpretation! which, he knows, u far-fctchcd and Jorced 
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—III 2 24 


4 It may be noted here tl at Dr PM Modi t>ffm an entirely different 
interpretation of this sutra (111 2H) in 1 A Critique of the Brahma autra* 
and declares that the two aspects of Br which is “the moat striking charac- 
teristic * in Badaraya$a*s system are 'a ru pa vat* or 'nirakara* and 'rupavat* 
or sakara —either or these having its own pecuher attributes Thus, 
accord* g to him, the ‘arupatat aspect does not correspond to the 
Nirguga* aspect of the Saftkara school The sutra « explained as * The 
arupivat aspect is the chief (pradhana) of the two and that, therefore, 
Br may be said to be only arupavat*, and attributes like Bliss refer to thu. 
'am pa vat* aspect ** — 'A Critique of the B*S * — Part II, pp 3-4 
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or not is tackled and the illustration of light and its substratum 
M 2 the sun, etc is cited (HI 2 28) to point out that these arc 
neither absolutely different nor non different from Br Both 
the Yiews^as expressed in III 2 28 and III 2 14 18 stating Br to 
be possessed of attributes and secondly as devoid of attributes 
are acceptable to the Sutrakara, says V (III 2 29) In the 
concluding sutras (40, 41), Jamum and Badarayana are stated to 
be the upholders of the theories of Karma and the Lord 
respectively being responsible for the rise of fruits The KauSitaki 
text (3 9), >r "Him alone does He make perform good deeds 
whom He wishes to redeem’ etc is quoted in support of 
the view attnbuted to Badarayana, the author of the sutras, and 
V says that not only is the Lord stated therein to be the 
mspirer towards activity, but also is He mentioned as being the 
bestower of the fruits The important question as to what is 
the necessity of making a jiva perform any action when Lord 
Himself determines and offers the fruits to that particular jiva 
is referred to and the commentator (Vit ) here makes a reference 
to his own commentary on II 3 42 etc ) fl nd 

also to this discussion in the V M This reference here to the 
VM of Sri Vitthala, who comes much later, 1 seems to be a 
case of anachronism and provides one of the points of internal 
evidence to the question of double authorship of the Ami 
It offers a very tangible, internal evidence to the effect that the 
Ami was left incomplete by V and that at least the portion 
from m 2 41 (wherein this express reference to VM occurs) 
onwards came to be written by Vit * It is traditionally believed 
and also established on grounds of internal and external 
evidence that Yittfiala’s commentary begins from III 2 34 3 j 

The thud pada deals with the question whethtT different 
cognitions of Br forming the subject of various scriptural texts 
are different from one another or not For example, different 

1 X allabha cannot refer to the works of Vij|bala who was only f ftecn 

>ear* old wl en the former breathed his last Prof C II Chatt in 

'Doubt \utl orship of ApubMjya* (p got) cf next note 

1 For del a !s on this subject please refer to Double Authorship of 
Agubhafya (Pror G H Ohau) ut the Proceed ngs of Ihc fourth All 
India Oriental Conference pp ' ,< *W50G Abo Sri Faihak Shami s 
Introduction to hu edit on of Apu (Domba> S S ) \ ol I 

3 Tor the sake or convenience easj read and continuity, we shall 
refer to the autl or of the commcmar> II 12 34 onwards by the name of \ 
alt! oogh \ happens to be the commentator (Please refer lode 

becinniog of d is chapter) 
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statements establishing the subject of attributes only being 
material **0"} 

It is m;je£<nrtrange why the author has selected this illustra- 
tion based on an ‘abhava* to prove his point, if*, that the same 
Br becomes manifest m different incarnations It is not only 
lacking in clanty of expression, but also presents difficulty in 
understanding its meaning 

In the commentary that follows, V speaks of the great and 
natural powers of knowledge and action that belong to the 
Lond, as the Svet Up 6f8 says, and declares that the use of the 
term ‘Stabhavikr has m view the refutation of the idea of their 
(the powers) being products of nescience The objection, as to 
how can One and the same Br , being impartite be represented 
as parts on the one hand (eg the jivas, etc ) and as the whole 
on^e other, is set aside on the following basis 1 

‘The quality of existence (saliva) is said to be His beloved 
inn This *satt\ a\ being by nature the \ery abode of the 
Lord (as pointed out m ‘the pure existence is thy abode* 
which is tranquil*, etc ) is non material, something of the 
nature of the Lord's attnbutes 

In whatever form the Lord wishes to carry out an activity 
He manifests it (satt\ a) in that particular form, and having 
inter-penetrated it, like the fire m an iron ball. He performs 
those particular deeds in specific incarnations — and is called a 
*part\ There the form or body which He assumes is perceived 
to be the manifested nature of Br Since the body is of the 
nature of ‘sattva\ it is of th^ form of an attribute , and becajse 
only that which is manifested therein is Br , and since their 
combination (the body and the embodied one) is considered to 
be an incarnation, only a portion of Br is of the nature of Br 
and is therefore called a ‘part’ When, on (he other hand, 
the pure Br Himself becomes manifest as the personified 
(sakara) Brahma, without any regard to substratum, for the_ 
sake of the devotees, He is called the Perfect Lord Himself S7 ~)j 


1 to firci i p? to i 

^ i u rt tw whw to 

*rf^*r*TO**ir ^ *jt*r i hr ^ irvrt \ 

trm s to! l» — (n ltl\ 
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contained one, consistent, timeless body of truth for whose 
validity mere historical succession was of scanty value — except 
that tfie later works could contain clearer statements of the old 
truthjThe sutra (10) is interpreted to show that since the Lord 
u all pervading too, and just as the sport-objects manifest 
themselves along with Br to a particular devotee, in the same 
way, they manifest themselves elsewhere m the case of other 
devotees of the same nature at that very moment 1 These sport 
objects are attributes of Br Those attributes of the Bliss- 
nature of Br which are indirectly stated m the Path of Devotion 
form the object of perfect meditation (“A-dh>ana>a”), and 
^ these alone should be included and not others (IH 3 14) 

/ (n) The sutra (HI3 26) 2 treats the Mu Up text (3 13) 
which speaks of the knower, who, having extricated himself of 
merit and demerit, attains to “Paramam samyam” The 
author explains the term “paramam” to mean Br and 
“Samyam” as ‘the possession of attributes of the common 
genus* Tbus, according to him the knower attains Br first and 
then comes to possess ‘samja’ (p 229) The ‘samya* or the 
possession oF common attributes (m the case of jiva and Br ) 
may either stand for some attributes or all attributes without 
any reserve The jiva cannot possess all attributes of Br , since 
the Svet Up text (6 8) expressly stating Br to be superior 
to the jiva would otherwise stand contradicted ‘Hanau* in 
the sutra under consideration suggests the separation (or 
alienation) of the jiva from Br, consequent upon which 
the divine attributes like bliss, sovereignty, etc got obscur- 
ed in the jiva When the jiva comes into contact with 
Br (“Brahmasambandhc sati ), these attributes become mam 
fest in it , >et the possession of the bliss etc in the case 
of the jiva then is meagre (*alpa # ) as compared with the bliss 
of the Lord, and nence, it is but a metaphorical way of 
referring to the jivas “Brahma samj a’ on the basis of 
“common attributes In reality, these attributes do not qualify 
it for that position m equality with Br and thus the Svet 
text (6 8) remains uncontradicted That is the reason why the 
author of the sutras has used the term £abda in connection 

I" 

~(p 218) 
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with ‘attainment’ (upayana), so as to suggest that this hvord 
(samyopSyana) alone has to be understood and not the meanmg 
that this word conveys 1 Again, this possession of common 
attributes does not bring in the concept of complete identity 
of Br and the pva, even if it does so in the case of the chanting 
of the formula in connection with sacrificial *Ku£as’ The 
argument that wants it to suggest complete identity on the 
basis of scriptural tents like “That thou art” is refuted (‘taduk- 
tarn’) earlier m sOtra 11 3 29 Moreover, it should not be for- 
gotten that this ‘taduktam’ also reminds us of the suppression 
of the divine attributes in the jlva which acts as a reason for 
its (the jiva’s) being caught m the meshes of “samsara”^ as 
[pointed out in sOtra III 2 5. 

Thus# the author has explained under this sfitra his theory 
or the conceal mem of divine attributes m the jiva on its 
emergence fro m Br / 

Having given Taifferent explanations of 'samparaya* m 
consonance with his own theory of devotion, 3 he specifies 
that ‘devotion* can arise in the case of one whose sins have 
been destroyed and since there is an absence of the sms, etc 
to be crossed over m the case of a devotee, the path followed 
by the latter is different from that of knowledge 3 

This ‘papanasa’ or destruction of sins, is antecedent to 
‘bhaktf as shown above, but the Lord, in order to show 
that the devotees included m the desired sport were neither 
^possessed of conditioned affection nor were they connected 
with good action, etc , fashioned some Gopls as possessing 
attributes contrary to those stated above, and He bimse'f put 
impediments in their way to reach Him, and, having Himself 
put an end to this condition of the Gopis, made them parti- 
cipate m this sport (III 3 23) The explanation is typical of 
V ’s theory But this is an exception rather than a rule , and, 
the exception being based on His desire (chandatah)# it cannot 
be said that the ‘Papanasa is not an antecedent to ‘bhakti , 

P — Anu III 3 36 
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^en m a reverse order. In their case, *$ravana\ etc. no longer 

ontinue to be ‘means’ but become of the nature of ‘fruits’, 

lice they cease to be juju notions on being carried out through 
intense love (III 3 29) ) 

sav^ lS lS « an interesting parallel to the old augustmian 
W S * “ Love and do what y° u like’ 1 —for, if you truly 
anri*i i/ 011 WlU hke t0 do only what your beloved loves 
common an M,° Ve J W,U lrr,pel you todo more than any 
for anv ,„ C ? U order ~ and rar beUer And you need not look 
the mL» rtlcu ar actlvlt y as means, since your love will be in 

express P ° SS ' b,e aCt,V,ty t0 f,nd morc means “> 

Press itself than any regulation enn devise 
,, n e sutra IJI 3 33, V interprets T Up text (2 11 as 
the atf 1 " 8 that th ® Uower of ‘Aksara’ attains the Highest, i e 

and ln ~rt fth 0 Vr ra ' >S 1C ™ er than that of PunlsoUama . 

nz »i,mhk ,be same, he quotes GU5 (XV 18), 

V ' ™ '"e her the Aksara even", etc In reality savs 

doubt, as 7o how t0 s r rdS Pu r ,50ttama ,s >tself ‘mukti’ The 
can attain ‘bhakti* whiWh* * 6 mcdltalorb upon the ‘Aksara’ 

the Gita, while 1° what * he L ° rd Krsna Mld m 

meats of Aksa ra and P utusot ^ m ' St, "f t,on b « w “" the attain- 
ts V , who then profusely auoT. t^’A ' S poetlcan V described 
Bhg to drive his points home >« e^^u 3 ’ T Samblta and the 
are not the followers of Purutnu., 3t , tb ° Flowers of Aksara 
through devotion alone,* and that'll' th li attM bemg attainable 
of the H,ghest Lord Thus dtmmn ?* Bn 15 but a " abode 
and the means having connection with ?£ 5na 1S the best me ans, 
are subordinate since they end m th Ak?ara (Aksaradhiyam) 
only The bliss of Br is inferior to thebl.! at r to 0f emanci P a tion 
the path of devotion is superior to * ° f Bha Jana (III 3 35), 
the sense that the home, wife, son etc* % knowledge — in 

become obstacles in his way to Bhakt °* devot ee do not 

the path of knowledge, because the bhl'vf S j they provc to bc ln 
at the feet of the Lord Thus, “even th a 1 “ ed,catcs everything 
the means” in the path of devotion mi* 3 ° 1es prove to be 
sutra III 3 42 as ‘Prasangika* or casual /^ 39) V terms the 
cusses therein the question whether Egression) and dis- 

t arma is to be performed 

1 TTO l” 



140 


THF riilLOSOFHY OF \ AIXAimACAfWA 


or not by one who knows the Puru$otiama, and says that it is 
two fold, / e the performance or otherwise m accordance with 
the MarySdj and Pu$p division of BhaMr The devotees of both 
types may or may not engage themselves in activity , * 
ircftwr jp$ m cr «t *r n 

I** — thus tracing everything — activity as well as inactivity — 
to the divine wish 

Here we have to take V at hts own valuation and must 
accept ns sincere his desire to be guided m everything by the 
Divine Will and Love An exalted ideal m itself 1 And, as we 
know from other contexts he would be the first to warn from 
following selfish emotions as the supposed will of the Lord He 
would also surely counsel an all embracing circumspection of 
all that enters into the Lord s plan and will And yet, since it is 
man fallible, weak man who has to decide how easily will he 
be exposed to error and self-deception, ir he lightly considers 
himself beyond the pale of the common law ! Here we have the 
eternal tension between love and duty , between personal situa- 
tion and responsibility on the one side and social bonds and 
legislation for the common good on the other But it would not 
be fair to V s intentions to accuse him of abandoning human 
conduct to the anarchy of mere caprice He wants the con 
scientious seeking for the will of God (nirdharayati) to be the 
pole star of man s decisions And that is no mean ideal to set 
before man — especially when inspired by an all embracing God 
centered love Yet the danger ot abuse will not fail to beset 
that path 

f^In his commentary on the sutra III 3 50 V treats the Ch 
Up passage (7 24 1) Sve Mahimm etc as embodying the 
concept of the identification of one s self with all (Sarvatma 
bhava) and maintains that a complete and proper experience of 
this state termed mahima can be had only at the rise of a 
feeling of separation from the Lord An 'intense Jove for the 
Lord makes the devotee perceive Hun everywhere This Lord 
Parasottama an abject of absolutely uaconddtoncd love ts 
referred to as the Self There is a spontaneous rise of various 
feelings born of love in the devotee who comes to acquire 
humility on knowing the utter futility of all means employed 
by him earher This type of devotee ts different from one dest 
roiis of salvation and the Lord fulfils in his case that particular 
type of object as is m consoniace with his intellect concerning 
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the Lord . thus, the self-identification does not result in salva- 
tion as such. The Lord is dependent as it were {Bhg. V1I.4.66 ; 
IX.4.63) on his devotees by lovingly attending to the fulfilment 
of tlieir desires— while, m turn, the best of His devotees do not 
aspire for anything but service to the Lord and shun the attain-^ 
merits such as Salokya, Sarsti, SSmipya, Sartipya and evan Ekatva 
or unity with God, Lf these are unaccompanied by the loving 
worship to the Lord (II L 3 50)/} V. explains under sOtra 
JIL3 t 56 CMantradivadvavirodhah*) that some. jivas attain to 
devotion through the grace of God, after having earned out 
scriptural injunctions, etc. while there are other jivas who 
acquire devotion after having obtained knowledge, even a$ some 
mantra is employed m various rituals, some other mantra- 
two ceremonies while some other mantra agam m just one. ' 
Thus, the whole of the third pada of this adhyaya, as explained 
by V., teems, as it were, with the various aspects of the theory 
of Pufti in contrast to the concept of Maryada, the superiority 
of devotion to all other means being emphasised and the Bliss- 
form of the Lord being repeatedly referred to therein. Thus, 
Ws interpretation of the whole p5da as such is prompted with 
a zeal on his part to enunciate the doctrine of devotion and 
Pu$ti on the lines of the Bhg. teachings, and hence — as a 
genuine explanation of the sOtras — it seems to be at least as 
objectionable as S *s distinction of the Saguna and the Nirguija 
Br. is considered to be by many scholars. Moreover, it requires 
to be repeated here that S/s theory of the two-fold nature of 
Br. is founded on the teachings of the chief Upatu$ads, which 
are acknowledged by all Vedanta philosophers to be a member 
of the triple-canon of authority, while the method that V. adopts 
m trying to explain the Upani$ad texts and the B.S. in the wake 
of the Bhg., which is almost modem is m itself challengeable^ 
when it means “reading into** and not genuine search for 
objectne “roots'* in the older texts 


\ P(O) *lTt 

Lu q fomy f jn i" — {in. 4. g^ pp. 271*72. 


With reference to the question whether the knowledge of Br. 
is subordinate to Karma or not, the s&tra 111.4 8, stating 
B3d arty ana's \iew, is interpreted to refute the pnma facie view, 
vtz % that the knowers of Br. should undertake renunciation of 


c\ try thing (HI 4 2) and that the Stma-iMna has no indepen- 
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of not by otic who knows the Puru$ottama, and says that it is 
two fold, ie the performance or otherwise in accordance with 
the MarySda and Pu$(i division or Dhakti The devotees of both 
types may or may not engage themselves in activity , 

*rr ^ fir4k*rft 0 * 

P* — thus tracing everything— activity as well as inactivity — 
to the divine wish 

Here we have to take V at his own valuation and must 
accept as sincere his desire to be guided in everything by the 
Divine Will and Love An exalted ideal in itself f And, as we 
know from other contexts, he would be the first to warn from 
following selfish emotions as the supposed will of the Lord He 
would also surely counsel an all embracing circumspection of 
all that enters into the Lord’s plan and will And yet, since it is 
man, fallible, weak man who has to decide, how easily wilt he 
be exposed to error and self deception, if he lightly considers 
himself beyond the pale of the common law 1 Here we have the 
eternal tension between love and duty , between personal situa- 
tion and responsibility on the one side and social bonds and 
legislation for the common good on the other But it would not 
be fair to V *s intentions to accuse him of abandoning human 
conduct to the anarchy of mere caprice He wants the con 
scientious seeking for the will of God (nirdharayati) to be the 
pole star of man s decisions And that is no mean ideal to set 
before man— especially when inspired by an all embracing, God- 
centered love Yet the danger of abuse will not fail to beset 
that path 

f*ln his commentary on the sutra III 3 50, V treats the Ch. 
Up passage (7 24 1) Sve Mahunni etc as embodying the 
concept of the identification of one’s self with all (Sarvatma 
bhSva) and maintains that a complete and proper experience of 
this state, termed 'mahima’ can be had only at the rise of a 
feeling of separation from the Lord An 'intense love for the 
Lord makes the devotee perceive Him everywhere This Lord 
Tmrat Atama, tetk cfcjert «£ aVitfrcfaty Yi'neondvVtxmed Verft, vs 
referred to as the ‘Self* There is a spontaneous rise of various 
feelings born of love in the devotee, who comes to acquire 
humility on knowing the utter futility of all means employed 
by him earlier This type of devotee is different from one desi 
rous of salvation, and the Lord fulfils in his case that particular 
type of object as is m consonance with his intellect concerning 
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the Lord thus, the self-identification does not result m salva- 
tion as such The Lord js dependent as it were (Bhg VII 4 66 , 
IX 4 63) on his devotees by lovingly attending to the fulfilment 
of their desires— while, in turn, the best of His devotees do not 
aspire for anything but service to the Lord and shun the attain-^ 
incuts such as Salokya, Sar$ti, Samlpya, Sarupya and evan Ekatva 
or unity with God, if these are unaccompanied by the loving 
worship to the Lord (III 3 explains under sutra 

III 3 56 (‘MantradivadvavirodhaV) that some, jivas attain to 
devotion through the grace of God, after having earned out 
scriptural injunctions, etc. while there are other jivas who 
acquire devotion after having obtained knowledge, even as some 
mantra is employed in various rituals, some other mantra*" 


two ceremonies while some other mantra again m just one 
Thus, the whole of the third pada of this adhyaya, as explained 
by V , teems, as it were, with the various aspects of the theory 
of Pusti in contrast to the concept of Maryada, the superiority 
of devotion to all other means being emphasised and the Bliss- 
form of the Lord being repeatedly referred to therein Thus, 
V *s interpretation of the whole pada as such is prompted with 
a zeal on his part to enunciate the doctrine of devotion and 
Pusti on the lines of the Bhg teachings, and hence — as a 
genuine explanation of the sutras — it seems to be at least as 
objectionable as § *s distinction of the Saguna and the Ntrgu^a 
Br is considered to be by many scholars Moreover, it requires 
to be repeated here that £ *s theory of the two fold nature of 
Br is founded on the teachings of the chief Upatu$ads, which 
are acknowledged by all Vedanta philosophers to be a member 
of the triple canon of authority, while the method that V adopts 
in trying to explain the Upam§ad texts and the B S in the wake 
of the Bhg , which is almost modern is in itself challengeable — 
when it means "reading into” and not genuine search for 
objective "roots** in the older texts 
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With reference to the question whether the knowledge of Br. 
is subordinate to Karma or not, the sutra III 4 8, stating 
Badar5yina s view, is interpreted to refute the prtma facte view, 
nr that the knowers of Br should undertake renunciation of 
everything (HI 4 2) and that the atma jhana has no indepen- 
dent Fruit V tiles llie. Hr llrt let! (A A 01 Anri cHt.c 
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"This being so, when sacrifice is auxiliary to jfiana, how can 
jfiana be subordinate to sacrifice ? But sacrifice is auxiliary 
to the knowledge of Br.This has to be understood as refuting 
the stand, we. that the sacrifice being of the nature of Br. has 
jnana as its auxiliary ; because the knowledge of Br has 
sacrifice as its preliminary aspect, the knowledge qualified by 
such aspects (knowledge of the sacrifice, etc ) becomes a 
means to the realisation of Br. But it should not be said 
‘There was, in the initial stage, a general knowledge of Br. 
and when there arose its specific knowledge through the 
performance of sacrifice, the perfect fruit of karma comes 
about by again performing the sacrifice and therefore, it 
(knowledge) is not non-auxiliary to sacrifice * The answer to 
that assertion is that because the Br. text “Having known Him 
only, one becomes an ascetic, aspiring to this (transcendent) 
very world the ascetics take to renunciation,* etc speaks of 
knowledge of Br. as opposed to the householder's stage of 
life and hence knowledge of Br, cannot be auxiliary to 
karma. And he who is untouched by the fruits of good and 
evil karma should not be termed an ‘agent* even when he 
carries out activities , hence the ‘kartjtva* (agency) belongs 
to the embodied soul and not to the Highest Nor should it 
be said that it is not so on account of their ultimate non- 
difference ; because on the strength of the above scriptural 
text, this ultimate non-difference would all the more 
facilitate the predication of ‘agency' on the part or (he *jiva\ 
This concept of the absolute non-difference (between the jiva 
and Br ) has been already refuted earlier, and suffice it to 
say that those who build their attack on the basis of it (f e. 
the absolute non-difference) are real ‘Purva paksas* (lit. 
having their backs in the front, or taking up the part that 
has been previously refuted) ” 

Thus, V, explains m his own way how and why ‘knowledge* 
cannot be subsidiary to ‘Action* He finally turns his attack 
against the concept (of absolute non-difference between the 
'jyA. and. Br. \ of. Shifting the, emqhasi£,frcun. the, tmpC,, viz: 

the superiority of ‘Knowledge* to ‘Action’ towards his own 
accepted ideal of Bbakti, V. quotes profusely from the 
Mahanarayanopanisad and comes to the conclusion that Bhakti 
js superior to both ‘Action* and ‘Knowledge*, the latter being 
auxiliary to devotion He specifies at the end that in the path of 
Pusti bhakti, even knowledge is not drfhied worthy of being 
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accepted as auxiliary since there the only means is the grace of 
■God, which is supposed to instil the divinely-given knowledge 
and love (as natural factors of true Bhakti), not man earned 
but infused from above"^ 

The sutra (111 4 25 J w $ 3IT^I =*f * s interpreted by 

V as pointing out the necessity of Action, knowledge and 
bhakti for the nse of the knowledge of the Lord/ since the 
scriptures enjoin sacrifice, etc. The employment of the particle 
*ca’ in the sutra is said to be suggestive of the fact that m the 
case of a jiva accepted within the fold of ‘Pu$p*, there is no 
expectancy or necessity of any means The means such as 
Action, etc act as means, yet only in so far as the removal of 
obstacles — phenomenal, spiritual and divine — is concerned, but 
they do not lead to the attainment of the Lord , nothing but 
bhakti is deemed worthy of being resorted to by devotees 
having supreme love of and attachment to the Lord The 
performance of duties in consonance with one’s stage of life, 
etc is viewed as an impediment in the case of a devotee, since 
the rise of fruits proves to be detrimental to the experience of 
the divine Bliss (III 4 35) The Bhg (XI 20 39 6 14 6) states 
that even knowledge, detachment, etc are of the nature of 
obstacles in the path of devotion (III 4 36), the latter being 
superior to knowledge, etc in so far as it is characterised by the 
grace of God, which makes the devotee stand against (as 
superior from) those who have attained ‘muktf (III 4 37) 
Again, there is no possession of body, senses, etc when salvation 
(nnikti) accrues in the case of a jnamn , therefore, the latter 
cannot experience the bliss of the Lord, while the devotee 
retains his body, etc , which are transfigured by manifesting 
their nature of Bliss, and hence he can employ these m the 
service of the Lord (III 4.38) Thus, V points out the superiority 
of bhakti to jnana The Bhg speaks of detachment from the 
worldly objects for the sake of concentration on Br (Bhg 
XI 7 6) (Ann HI 4 42) The contradiction involved m the 
scriptural texts laying down 'choosing' (Varan a) atone as the 
means, on the one hand and referring to self control, restraint, 
etc as the means in the same breath, is explained away on the 
basis of the two fold nature of devotion, \is Mary ad a and Pu^ti 
The texts laying down other means as auxiliary are meant for 
the followers of Maryada, while m the path of grace (Pu$p), 

1 r-~(p 286) 
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there is neither any expectancy of such means nor any possibility 
of contradiction (III 4 46) The means, again, may be bodily, 
verbal or mental Even the followers of Maryada have to pursue 
these only in so far as the love for God has not arisen, but 
when they come to possess that state, even the mental approach, 
serving as the means, is rendered unnecessary Some devotees, 
looking after their household duties, etc worship the Lord at 
the same time and being content with the service to God, 
regard even ‘muktf to be worthless (III 4 47) Thus in the 
path of devotion, there are no hard and fast rules, but self- 
dedication to the Lord is the kej note The Lord is of the 
nature of ‘Rasa* and this ‘sentiment* or ‘joy* (Deliciousness) 
increases when the devotee conceals from others his love for 
the Lord , therefore, silently worshipping the Lord, while in 
bis stage of a householder, a devotee establishes an intimate 
relationship with the Lord (III 4 49) The experience of the 
Dehciousness of ‘Bhakti* is higher than the attainment of ‘mukti* 
since the former is absolutely dependent on the divine wish , 
other means cannot lead to it in the absence of this grace and, 
thus there is no set rule as regards the same (III 4 51) 

Thus, the whole of the third adhyaya, m its treatment at the 
hands of V , assumes the shades of Bhakti-doctrme m its varied 
aspects— which is the very back bone of V *s theory of Pure 
Monism— but, it remains to be judged how far the interpret! 
tions offered by V are warranted by the text of the sutrc 
themselves and whether it is legitimate to read the sutras i 
the wake of the Bhg teachings 

This whole exposition brings out more clearly the very org 
nal and distinctive feature of V’s system— to consider a 
supreme value the personal self giving m selfless love far abov 
the mere attainment of a self satisfying or self reposing am 
fulfilling mukti 

In the introductory stanzas to the 4th adhyaya, which i 
dealing with the nature of the “Summura Bonum* t V accuse 
5 of having annihilated the scriptures through ignorance ant 
infatuation and he refers to the meditation on s>mbo!sa 
but subsidiary since these are based on a notion of duality, am 
Purusottarm is net the object thereof V explains the firs 
sutra, viz “AvT ttirasakrdup adejjt\ as teaching meditation or 
the Self to be repeated again and 3 gain till the rise of frur 
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this meditation, etc should go under the 'Sadhana’-chapter* 
while the fourth adhyaya is known as the ‘Phaladhyaya’,^ V 
explains it differently to refer to the fruit of Action as against 
those of knowledge and bhakti V. relegates Action to an auxi- 
liary condition to knowledge and bhakti, which offer ‘best* and' 1 
Uhe best* fruits respectively 1 Thus, transmigration (Avrttifi) 
is repeated indefinitely (asakn), meaning that Action as such 
cannot put an end to transmigration , it can only act as an 
auxiliary to knowledge and bhakti 
Thus, V.*$ second interpretation of sutras IV 1 1-2 is arbitrary 
rather than natural* There was no need to feel that the first 
meaning was out of place, since it had to do with the *phala* 
and the way of its appearing. 


P (q) \* — IV. i. 4 

^V. reads this sutra as meaning that ‘moksa* does not arise 
through meditation on a symbol since the Lord is not that. 
(His reading “pratikena** for "pratike na” is not natural) V 
explains that the meditation on a symbol, which is not the 
self* cannot bring about liberation in the case of a follower of 
the path of knowledge * or, that the Highest Lord is not the 
object of the meditation on a symbol, so as to manifest this 
Bliss Thus* symbolic meditation is no means to the attainment 
of liberation, etc. But, the perception that Br is all and every- 
where does not belong to that symbolic meditation since, 
everything, m reality, is of the nature of Br , and this type 
of cognition arises spontaneously in one who is eligible (as 
having the right disposition) for the same-(IV 1 5), and that 
is why it is not taugh|but just referred to (‘^7 ^ 

r Under sutra (*«iPirarcrRPnfi( p) V explains 

' f Pr&yana* as the highest* supra-worldly fruit on the lines of the 
Bhg (11U48) The word ‘detain* in the sutra, says V* 
clearly points out that this highest fruit is 4 Something visible”, 
vir “the touch, etc of the lotus-feet of the Lord, familiarly 
conversing with Him, looking at Him, etc ” and it does not 
mean bu nion* CsSyuiya*) because the devotee belongs To the 
<pu$pmaTg'a’ , for^how can the possession of the said feelings 
be there m the case of any but one accepted within the fold of 
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‘Push* ? This explains the propriety of ‘Hi’ in the sulra The 
followers of the Maiyada path, which stipulates knowledge to 
be an invariable antecedent, necessary for ‘bhakti , get their 
sms destro>ed through the force of knowledge (IV 1 13J The 
next sutra, wr r emoves the doubt whether 

the merit (*pun> a ) (—‘itara’ by contrast with 'agha*) also gets 
destroyed along with the sin*, etc in the case of one passing 
away The Mu text (2 2 8) stating ‘His deed* get destrojed , 
etc and the mention of ‘off actions' in Gita (IV 37) as being 
put an end to by the Fire of Knowledge support the view that 
even the good ( pun) a ) deeds are terminated ‘Pata’ m the path 
of Devotion means fall from * the condition of being one with 
the Lord’, ‘tu’ in the ‘sutra’ is interpreted as standing for ‘apt’, 
and since the word *tu’ is itself used here in its restrictive sense, 
the idea of s ns, etc is impossible of application in the path of 
devotion V warns that the word ‘pata’ should not be inter- 
preted to mean ‘the fall of the body’, nor should the particle 
4 tu’ be understood m the sense of determination (avadharaija), 
since the attainment of ‘moksa’, as the above mentioned 
interpretation would suggest, does not necessarily follow the 
fall of the body (p 312), and no such word as ‘mukti’ is used 
in the ‘sutra’ When there is again a fall from ‘the condition 
of being one with the Lord’, as in the case of Bharata and 
others, owing to their attachment to worldly objects, only the 
evil or dement (papa) ceases to exercise its influence and not 
the merit or resultant of good deeds (*pun)a*) — (Whatever the 
merit and logical consistency of3L*s system, this interpretation 
of the sutra is v io]ent [cf Ghate]}J 

Commenting on the sutra IV I 16, § states that actions hie 
Agmhotra, etc. are not requiredtcrbe performed by one who 
has known Br , but in so far as the ‘Sagupopisaka* is concerned 
0 e m the lower lore), the performance of such Nitya karmas 
does hold good, since there is, m his case, non-cessation of the 
notion of his being an agent And even if there is an absence 
of attachment on his part, it is logically proper that knowledge 
arises on account of the absence of any other actions 1 £ expressly 
states that there is no action to be performed by a ‘Br *vid ** 

1 ^ foil I 

p — £b IV 1-1 6. 
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In view of this, V’s remark, uz “Kecittu jfianasya** etc 
as directed against the view of S , is applicable to § *s statement 
concerning a 4 mumuk§u' or a ‘Sagunopasaka*, and it cannot 
refer to whit S has said m connection with a *Br -vid*, since 
S *s stand is absolutely clear from the statements he has made, 
as quoted earlier Hence, V *s (Vi(thala*s, as we know) remark 
to the effect that S hys down that Agnihotra, etc should be 
performed by a ‘jnanm' even after the attainment of ‘jnana , is 
unwarranted Therefore* in so far as the Anu statement is 
concerned, it can be said that if it is directed against § *s view, 
it does not correctly and properly represent the Sankara stand 
Actually, § and V both, while discussing the state of a *Br - 
vid* (which is here the subject under consideration), to whom 
no actions and theit fruits can cling, bring in the topic of the 
Sagunopasaka and the Maryada devotee respectively and if 
the interpretation of one is inaccurate and unfaithful to the 
Sutrakara’s intention, that of the other is equally challengeable 
— thus, for us, there is hardly anything to choose between the 
two Yet, from the technical point of view, based on a stylistic 
procedure, § is m a better position to defend his case (112 that 
of the introduction of Sagunopasaka m a context where ‘Br - 
vid * is the matter in hand), since he reads sutras 13, 14, 15 and 
16 17 as separate adhikaranas, while V reads sutras 13 16 to 
form one adhikarana 

According to V , ‘Nitya-karmas* like ‘Agnihotra*, etc may be 
undertaken by a *Br-vid' for the sake of putting an end to 
his ‘Prarabdha karmas* only Thus, Tatkary&ya* in the sutra is 
explained by V to stand for ‘Bhogakaryaya* while § explains 
it as ‘jnanakaryaya* (m connection with a ‘mumuksu* and not 
a ‘mukta’) 

Another point, by the way, may be noted that Kama may be 
the target of V ’s attack, since the Snbhasya states 1 

“foperercw It 1 ed 

1910 p 4 IS) The enjoyment of the results of one's ‘prarabdha* 
notions, ^nn U nrjxss&xv, m. *hfc 'ptfiu **£ «, V7, H 

declares that M in the case of n devotee, who is an object of 
extreme and intense grace of God, the Lord Himself, getting 

1 The probe 1 IYIQ thu aspect of the matter has been inspired by Dr 
Modi* query whether V '* statement (in IV 1 16) agajnst the Sarikara- 
4tand correctly represents the latter, and we acknowledge our indebtedness 
to him for the same 
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impatient by the delay m his obtaining Him, transfers his 
•prarabdha* to someone connected with him and makes him 
experience its fruits He does not just destroy the •prarabdha* 
actions, because He considers that the Self-made rule, 
that the fruits of one s actions can come to an end only through 
‘bhoga* or enjoyment of the same should be abided by It 
should not be said that this is improper on account of (he 
abstract nature of these two (merit and dement) and because 
of the contingency of reaping fruits of such actions as are 
actually performed by one, — since as an Is vara or Almighty 
God, He could have done it even otherwise 1 

Since the path of Pu$p is of a contrary nature to that of 
Mary5 da, there is no need of anticipating any incongruity, be* 
cause incongruity (with the normal karma standards) far from 
being a defect or a Haw, is the very jewel ornament of the Pusti 
marga Hence only (since the ‘pu§p souls are rather rare) 
says V , the wording f of some* suggests that such a privilege is 
^ryrare (p 314) 

The above interpretation clearly throws light on the 
concept of Pusti as expressed by V in his own words It also 
lays bare the overwhelming importance that V attaches to the 
•‘Divine Wish** and God s grace which can do and undo any- 
thing — even in direct opposition to the Law of Karma, to 
which V himself subscribes, since it forms one of the very 
basic tenets of the ‘Vedanta* — but he modifies it m the sense 
that it has been placed in a subordinate position to the Will of 
God It is quite clear that V intends to stress the supremacy 
and absolute independence of the Lord but it is none the less 
clear that in trying to do so he has ventured either to modify 
or to do away with principles of the highest importance like 
justice, the role or love, human freedom to choose and work 

1 ITits is a peculiar conception of God and His power* It again leads 
us back to the question of the isluc of human endeavour which is so 
readily sacrificed at the altar of the f unfathomable majesty or the Lord 
by V But m so doing here V shows glimpses of the problems (and 
attempts at solutions) of the theory of kar ma which have beset the karma 
theoreticians right from its beginnings in the br^hmana upam^ad htcra 
ture The idea of transfer of the karma fruits ha* its root there too 
But the chief point here is V s insight into the fact that the generally 
accepted necessary link between karma* and *bhoga* (as usually under- 
stood) is not an intrinsically logically necessary one, but one da- to a free 
determination of the will of God 
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out one’s destiny, etc winch the Law of Karma implicitly 
accepts and strives to explain The one-track solution (in the 
Divine Wish) of problems of rational appeal throws light on 
the stand that the followers of Pure Monism take, and it is no 
exaggeration to say that this “running to the Wish Divine” 
(‘Hvareccha-paryantadhavana) often lays itself open to the 
charge that it completely sets at naught the light of reason 
As agams* the charge V *s own answer is that he consi- 
ders the light of human reason as infinitely inferior to the light 
of ^vine-reason as shown through revelation 
The followers of Pusti do not meet with any obstacles on 
their way to the Highest, and, having dropped their gross 
bodies, they acquire special bodies, suitable for participating 
in the divine sport of the Lord and enjoy, along with Br , all 
the spiritualised pleasures (IV L 19) 

In_IV.J ^jV. describes what is meant by the dropping of the 
gross body m the case of one following the path of devotion 
All the senses, etc of the specially blessed devotee of the 
Lord get absorbed in Him and such a *jlva* is yearning for the 
divine Self (‘Atmakama’) with an intense love and even a 
moment’s delay in the Lord’s manifestation is enough to bring 
about his death (p 317) This manifestation of the Lord 
the supreme fruit m Bhakti marga which brings satisfaction 
to the ‘jiva* (‘Apta-kama’) Such devotees crave for a spiri- 
tualised embracing of the Lord and so on, for which the 
possession of gross, material bodies is improper and unsuited , 
hence, these gross bodies, etc get transfigured into the nature 
of the Self whereby they can participate in the divine sport , 
thus, becoming similar to Br (‘tSd^alj san’), the *jlva* attains 
the very nature of Purusottama and enjoys the deliciousness 
or bliss of the sport of the Lord 

Having thu3 explained the nature of the Pusp soul, V, 
refers it to the text of the sutra (IV 2 1) that the Lord desires 
that this ‘pva’ should see Him since he is very anxiously avvaUmg 
the manifestation of the Lord with intense affection , and 
then He creates in them (who were enjoying the nectar of His 
form wilh their eyes and mind) a deep longing for engaging 
themselves, with all senses, etc , in activities with the Lord, and 
then these senses, etc come to be united with Bhss The 
expression in the sttra is referred to a desire to speak 

with the Lord subsequent upon perception of the Lord (p MS) 
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V. warns that the absorption of the functions of the senses into 
the mind, of mind into the vital air, etc as suggested by 5 
is not proper, since the sfllra docs not mention the 'function* 
(*\ fttf J of senses, etc but just the senses, etc and in under- 
standing 'function* in the place or the functioning senses, one 
has to resort to metaphor (‘hksana') Moreover, the word 
'manasi 1 in the sutra would be meaningless and there would 
arise impropriety in avoiding the general order stated in the 
text (rV 2 2) ‘Aibddcca’ in the first sutra suggests that even 
in the absence of visual perception, mental absorption can take 
place, as in the case of the notes of the flute, whose mere sound 
produces it 

5 *$ interpretation of these two sutras refer to the state of 
the inferior ‘jhanf after death 

He states that the senses of the lower *jnam' get absorbed 
into the mind, the mind into the v ital air, the latter into the 
'jiva* who, with all these, is merged into the subtle elements 
In the place of the senses, etc , & has to read the function of 
the same , but, if 5 *$ interpretation is charged with being based 
on a preconceived notion of a higher and a lower Br and 
the two types of 'jnaoins* etc , it is no less legitimate to state 
that V 's peculiar method of explanation of the sutras tn the 
light of the tenets of the Bhg is absolutely unwarranted — in 
point of matter as also of chronology Both err in introducing 
or reading into the sutra text a distinction which is part of 
their sjstem, but which the other schools rightly consider as 
alien to the sutra kara's own sjstem (cf Ghate) 

As for the followers of Masada, says V in IV 2.4, on 
account of the absence of such an intensity of affection for the 
Lord (as is witnessed amongst the Pusti*devotees) there results 
an entrance into the Aksara Br only, and their senses, etc 
get absorbed into the elements (IV 2 5) and not into the 
Lord This is true of both the f jnanm* and a devotee following 
the path of Maryada Although the salvation accruing in 
their case is devoid of the characteristics of the mundane 
existence, jet, as compared with the state of participation in 
the eternal sports of the Lord which the Pusti devotees attain 
to, it is as good as being termed "samsara”, since it lacks the 
Bliss experience of the Purusottama worship (IV 2 8) This 
path of grace or Pusti is very subtle and difficult to understand, 
even as the texts declare “from which the speech turns away” 
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and so on It is possible to be comprehended through God*s 
grace alone 

The Lord is of the nature of BIlss or “Deliciousness” 
(‘Rasarupah’ T U 2 7), and the torment of separation is but 
His quality (or aspect) One in whose heart the ‘sthayibhava’ 
of the nature of deliciousness of the Lord is manifested, be- 
comes tormented m the absence of attainment of the Lord and 
later on, lie invariably attains Him Tins torment itself is 
delicious since the conception of Br is centred in “Delicious- 
ness par excellence* (IV 2 11), and the very sense of absence 
makes the “jiva” deepen the realisation of its sweetness This 
“deliciousness” can be fully experienced only by undergoing 
the states of union and separation, which are really of the 
nature of joy The denial of suffering (Ch Up 7 26 2) refers to 
the sufferings due to the state of embodiment and the bonds of 
action, which cease to exist, and not to the pangs of (yearn- 
ingly-lovmg) separation (IV 2 12) which are not worldly 

(r) 1 ai i nm giUdHMW snftrremfafir taWder r 

—(IV 213, p 325) 

Referring to the condition of a devotee tormented by and 

going to die from the pangs of separation from the Lord, V 
states 

“The *eva* in the T text (2 7) [This one alone, verily, is 
the bestower of bliss/’] is to suggest that the Lord himself 
alone can bestow life on such a devotee The term ‘ananda* 
suggests tint even that which is of the nature of affliction 
becomes (or is) of the nature of bliss Then the lamentation, 
chanting His qualities, etc are but His attributes (since He is 
‘rasatmaka with two aspects union and separation for quali- 
ties) , and even when there arisen a feeling “let the dark one 
whose complexion resembles a dark cloud go away from my 
heart —because of the excessive desolation (torment),” it is 
not possible to forget Him or remove Him from one’s heart, 

— this is what is meant by the use of the word *akasa* 
(because the latter cannot be expelled from any locality) 
Later on, having manifested Himself, who except the Lord 
could make him recover a blissful life by offering the 
BUss of His very Self through sight, touch, embrace, 
talk etc 7 This means who else would fill one’s life with 
bliss, preceded by the removal of previous sufferings 7 The 
first statement itself, vfi, “Having obtained this joy (delicious 
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ness) alone, docs one become happy” (T. Up 27) mates it 
characteristic (or distinguishes the joy of the attainment of the 
Lord from other pleasures) and the attainment of bliss is for 
the attainment of the Lord which is again stated in the form 
of negation ('vyatireka') (i c in the statement "if this Ether 
were not bliss”, etc ), and there again as the cause of life* and 
which again is twice mentioned first in general, and then par- 
ticularly — ►by all this it can be determined that the purport of 
the text is of the said nature only pertaining to the condition 
of separation Otherwise, in the absence of any cause of 
death, (the text) would not speak of the cause that restores 
ones life The meaning is "which<pers<jn in that condition 
would be able to keep his life ” * 

Here it is well to pause to analyse the interpretation of this 
sutra (IV 2 13) that V offers The picturesque delineation of 
the “Deliciousness” of the Lord, which finds an elaborate and 
extended meaning here (m practically the whole of this *pada*) 
claims to have been based on the T Up text 2 7, which this 
commentator explains in accordance with lus own conception of 
the Lord as "Bliss par excellence”, the highest end m v jew for 
a devotee, who suffers the pangs of separation from Him, craves 
for touching and embracing Him, and so on It ts rather curious 
that the condition of a devotee separated from the Lord and 
hence intensely tormented by the pangs of separation, etc. 
should be referred to the T Up text in question, which simply 
describes Br as of the nature of "Rasa* It not only means 
reading into the text such a preconceived meaning, m the light 
of what Bhg has to offer by way of describing the youthful 
activities of Krsna, but also amounts to a complete twisting of 
the sutras concerned, which are conspicuously silent about Pusti 
Maryada, the Rasa theory in connection with the Highest, the 
pangs of separation and so on and so forth 

The afore-s3id passage (r) throws overboard the claim of the 
Suddbadvaitms that their doctrine of Pure Monism represents 
the intention of the Sutrakara V states that the manifestation 
of the Lord, having ‘deliciousness* as His essence, (he feeling of 
separation from Him and the consequent pangs, the intensity of 
love and the experience of the bliss of the attainment of the 
Perfect Purusottama — all these, though not seen in the world, do 
exist in Gokuta (IV 2.15) The objects connected with the 
Purusottama exist at that place only, where the Lord manifest 
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Himself As regards those who have secured access to His 
Sport* there is no distinction, and they experience the highest 
Bliss for ever* since the Divine Sport itself is eternal (IV 2 16) 
Thus, the whole ‘Pada 1 is dedicated to the promulgation of 
the theory of Pusti and Maryada It is rather a curious fact of 
history (cf Ghate, p 155) that the distinction between the 
Pu$ti and the Maryada paths that V expounds in the interpre 
tation of these sutras is comparable to the distinction that £ 
speaks of between the higher and the lower attainments — with 
the vital note of difference, however, that while V s views are 
much too peculiarly Yaisrjava or YiSnuitc to be considered as 
representing the view of the Sutrakara in the case of § , the 
interpretations may not faithfully represent the Sutrakara’s view- 
point, yet they are free from such extraneous influences and are 
consistent m so far as his own theory of Absolute Non dualism 
is concerned 

Ghate introduces the third pada as follows , ‘After having 
described in the second pada the departure of the soul with its 
subtle body from the gross body of the dying devotee, the 
Sutrakara in the third pada proceeds to describe the path along 
which the soul goes up to the Brahman and the nature of the 
Brahman attained thereby ? * There is not much difference m the 
explanation of the first sutras 1 6, except for the fact that where 
other schools refer them to the jnamn in general § and V refer 
them to the lower type of their own division of jn as flower 
^vidvat 1 and 'maryada* jiva respectively) V has the peculiarity 
of reading one extra sutra it * varuiuccadtundraprajapati , 
which he declares as u spa$$am and only adds alternatives 
to the foregoing sutras 

Of special interest is the explanation of the following sutra 
Q (s) '^TUiUlif|£l<tfhT3 l'(IV 3 6) 

While describing the path along which a Matyada devotee 
goes after death, V interprets the above sutra as “This (the 
path or Divinities) is established since the followers of the 
Jft5na and Maryldd paths are infatuated ' This Path of 
Dmnitics is also created by the LordTand if there were none to 
follow it, its creation would be meaningless , therefore, the Lord 
causes infatuation m some of the followers of jnanx and Man ids 
paths, in order that they desire to follow this and come to 
receive their resnecti\e fruits 
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on V *s own terms, seems naive and lacking in depth The Lord, 
with His Omniscience, would not have created such a 4 Deva>ana* 
unless he had foreseen (even without having to force anyone) 
that some jivas would, of their own, freely choose to enter upon 
it But V seems to be the prey of his own principles — since he 
cannot admit such a free choice in his system Hence his naivity 
tools rather hie helpless clinging to fns own S 3 stem — of the type 
that males one suspect that there is something wrong with the 
very assumptions of a system that inevitably leads to such 
startling consequences 

V says that the explanation offered by £ (as given below) is 
not proper This ‘infatuation*, S says is the absence of 
independence in the case of those jivas who go along the 
‘Archirmarga*, etc separated from their bodies and accompanied 
by a lump (conglomeration) of senses And this state of conglo- 
meration renders the jiva incapable of independent action, which 
is termed as ‘vyamoha* (infatuation bewilderment, swoon like 
state) m their case And *Archih\ etc. are inanimate and their 
lack of any consciousness render* them dependent and that is 
what is called ‘infatuation* in their case, meaning the inability 
to direct the carrying out of an action So, the fact is established 
that the jivas have to be led by the superintending deities who 
preside over *Archih\ etc 


This interpretation as offered by S is not adequate, V holds, 
since the term ‘vyamoha* stands for ‘anyathajnSna*, and hence 
it does cot suggest ‘inability* If it were so, the jiva may not 
even reach the ‘Archirloka’ -on account of the absence of a 
leader or a guide (prapaka) ) 

In sutra 16, (No 15 according to others), he states that 
only those who regard all things to be the pure Br and medi 
tate on them as Br attain to Br , while those who see difference^ 
between things and Br and then meditate on the former as* 
identical with Br do not reach Br (‘pratTkalambanam) How- 
ever, the followers of Bhakti attain the highest Purusottama 

C (t) g nnfa ’ (iv 4 15 ) 

*fbi* last Pada of the fourth Adhyaya refers, according to V , 
to the state of the released jiva who has followed the path of 
Pusti The Lord enters into his ‘Bhakta* who thus becomes 


similar to the Lord and is able to enjoy all pleasures along 
with Him, even as a light enters into the wick and enables it to 
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function like itself* and becomes dependent on oil (resembling 
affection of the devot^o for the Lord) ^ The Lord is the muster 
of all tbe beings or )ivas by His very nature , however* it is 
only those particular yivas whom He blesses with His grace* 
choosing them as His own that He acts as the real Master or 
the Husband and supports them* while He Himsejf is* m turn* 
being worshipped by the devotees with intense affection TYrcre, 
He is dependent as it were on His devotees (by lovingly 
fulfilling their love for Him and yearning after Him) and the 
devotees are also dependent on Him (who alone can fulfil their 
lovet It is for the sake of bringing forth this aspect of intense 
affection that the Sutrakara chose this illustration of the lamp 
and its wick with tb e ‘sneha* (^oil and affection I) instead of 
tint of the iron ball etc which do not mvohe the *sneha’ 
factor Finally, V gives all possible etymological explanations 
of the term 4 Deva* ns gnen m Nirnkta (since the word 
occurs m ) nnd somehow makes them 

suit his theory of worship, service, dedication and sportive 
enjoy men t^n 

Sutra iTTs explained to refer to the absence of the slightest 
idea of worldlmess (as earthy sexualness) m the Divine Sport 
and the participate of the devotees in it — (Jagadvya- 
paravarjam) The pusti devotees attain the highest fruit, uz 
the fruition of all types of joys with the Lord and this divine 
enjoyment should not be mistaken, for the queu.chmq, of cue s 
earthly passions (lV 4 21) The jfianins do not have to 
come back to the mortal world although their ultimate end is 
different from that of the pusti devotees The latter (Pusti 
de\otees) on their part obtain the rare privilege of hearing 
the notes of the flute of the Lord, and there is no return m their 
case either (TV 4 22) 

Thus the fourth pada deals mainly with the nature of the 
attainment (by the followers) of the path of grace and throws 
light on V *s method of introducing a twofold difference with 
reference to *Mukti as also to devotees, while § refers it to 

to^ht ?rf p (p 354) 

l&dn ^ 
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the twofold distinctions of the knower, the way and the object 
of knowledge — both these teachers revealing a peculiar type 
of affinity in spite of their doctrinal differences of extreme 
importance 

2 1 Tatt\ arthadipa ntbsndha* 

This work of V , popularly known as ‘Nibandha' is in 
prose and verse, and consists of three chapters, nz , the 
£astrartha, the Sarvammaja and the BhSgavatarlha The 
prose portion (Prakaia) throws light on what is said in the 
Kankas, but the Prakaia commentary on the Ia«t chapter is 
only fra amen tary (1st skandha of the Bhg to 5th skandha, 
135 Kankas) [Refer to our introductory remarks, Ch V 2 in] 

(i) In the £astrarfha chapter , V states that the only 
scripture is the poem sung by Lord Krsna (v 4), assigning 
thereby supreme authority to the Bhagavadgita Only the words 
of Lord K^na as embodied in the Gita have to be understood 
ns denoted by “Sastra” Thus, ‘sastrartha* is but another name 
for ‘Gitartha* chapter 1 The manifestation of Lord Kr$na is 
for the sate of the uphftment or salvation of all beings V 
refers to himself as a form of ‘Fire* (v 3), 2 who has under* 
taken to explain the essence of the Bhg The Lord Krsna 
sports in the world (or is becoming the world) 3 through the 
distinction of names and forms The devotees of the Lord 
who possess goodness, etc are fit for liberation and the 
perform nee of something — over and above the activities 
prompted by ones own nature and status (‘antahkaranabhava* 
and ‘dehabhava’) — constitutes this element of ‘Sattva* or good- 
ness It is only such devotees as also those who have dedicated 
themselves to the service of the Lord without any selfish desires 
that are deemed worthy of attaining salvation 

The Bhagavat£rtha chapter is but an exhaustive treatment of 
the £ustrartha-chapter, even as the Bhg is of the Gita The 
Sarvammaya-chapter has in view the removal of any suspicion, 
doubt or perverted notion in the field of knowledge The 
supreme principle is known as Br m the Upanisads, as 
Paramatma in the Smjti literature and as Bhagavan in the Bhg 

1 * $3str2rtbo GTtSrthah (p 30) 

* \ i» traditionally bd tved to be the m carnation or Agtu and it u 
here that he himself alltides to the same. 

* For a detailed explanation of (hit verse, please refer Ch II C 
(pp 53*54) of this work. 
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V regards the Vedas, tbfe statements of Lord Krsna as occurring, 
in the Gita, the B S and the Bhg to be the four texts of maxi- 
mum authority and states that the harmonisation of these leads 
to correct knowledge (p 38) The importance of these works is 
formulated in a progressite, pyramidal order f thus, the Bhg is 
the ‘magnum opus' m the school of V An>thing that is contra- 
dictory to this four fold canon of authority, should not be 
regarded as valid— *or else, V suggests that since everything is 
but a form of the Lord, and since difference consists in mere 
names and forms, everything may be considered to be valid 
This elimination of the aspect of contradiction could be through 
the divine powers of the Lord or due to its being all (p 41) 

The Furva kaflda embodies the Lord m the form of sacrifice, 
while in the Uttara kancja, He is of the form of 'Brahma-tanu 9 — 
the word *tanu* specifying that it is the 'Sakara* Br that is laid 
down in the Uttara-kanda The Bhg. represents the iu]l mani- 
festation of Lord Krsna, exhibiting the aspects of both action 
and knowledge as witnessed m the previous two The Lord 
created the path of Devotion m order that His devotees may 
attain Him Lord Kr$na represents the piime form of divinity 
and should be worshipped with a desire to attain union 
(*Sayujya*) with Him The attainment of union with other deities 
is ‘Saguna* as compared with the union with Lord KT$na The 
followers of the path of knowledge also belong to this ‘Saguna- 
path*, 1 although the ultimate aim in their case is the attainment 
of the ‘Nirguna’ — and hence, the superiority of the path of 
devotion to that of knowledge The meditation on the Ak$ara 
also means the same One who has acquired knowledge disen 
tangles himself from attachment, etc and becomes a ‘jlvan* 
mukta 1 , but, according to V , even in the state of *ji van-mu kti\ 
the notion of the self is present and it vitiates the knowledge of 
the liberated one making it dependent on ignorance Thus, even 
‘jivan mufti 9 or liberation in the state of embodiment is regard- 
ed to be a lower attainment as compared to the attainment of 
BhakU fpp $G*M; But, says V , be is reaViy great who, Follow- 
ing the path of knowledge first, tries— after having attained 
knowledge and having given up his attachment for it (the path 
of knowledge)— to worship Kjsna or offer service to Him * The 

* <EJ smin smi afrro I 

nvrftnr? spit v (p, 51) 



158 


Tilt PjIILOSOrm OF VALLABnACAPFA 


incarnation in the form of Buddha is said to be for the sake of 
confusing and leading astray the devilish or demoniac persons 
(compare Subodhim, II 7 37) The various systems such as 
promulgated by Kanuda, Gautama and Sankara divert people 
from the path of devotion by giving rise to confusion, — yet, the 
Lord himself is believed to have ordered them thus 1 as described 
in the Padmapurana, Rudra<nla, etc The infatuation consists in 
engaging oneself m the scriptural stud) with an attachment to 
false knowledge and in not resorting to Kfsna For those 
dragged by ‘Karma*, there is nothing but ira emigratory exis 
tence characterised by miser) V briefly describes the fruits of 
one’s dedication tojhatia* karma and bhaktito be omniscience, 
purity of mind and the grace of God respectively (v 17) One’s 
devotion to or deep attachment for a particular path is judged 
from the means one employs V states that in this modem age 
of Kali, one who undertakes to worship Krsna — not in accor 
dance with the prescribed rites, but with a feeling of devotion — 
i$ a pure follower of the ‘Brahma vada\ a true devotee of the 
Lonl Devotion represents the purport of the scriptures, and 
hence anything else that is propounded is imaginary and not 
based on the correct meaning of the scriptural texts (v 20 21) 
The world is a creation of the Lord, a form of His, brought 
about through His Ma>a power, whose nature is the capability 
to become anything Thus, it is with His own power that the 
Lord created this world, of the nature of His own self, without 
depending on anything else Some do not discriminate between 
world (jagat) and transmigratory existence (samsara), hence, it 
is for the removal of infatuation m their case that the distinction 
between these two has been pointed out here ‘Avidya* or 
‘ignorance* is also a power of the Lord which gives rise to 
‘samsara’ with respect to a ‘jiva* V* says that the world does 
not have Prakrit ns its material or inherent cause as the Sankhyas 
propound, nor is it brought about by atoms as maintained by 
the Naiyayikas, nor is it of the nature of illusion as § lays 
down , it is neither caused by an Unseen Principle as the 
Yaiiesikas believe, nor produced out of nothing as the Buddhists 
propound it has Br for its cause and is itself but a part of His, 
states V Since the two distinct powers of Maja and Avid) a are 
at work in bringing about jagat and samsara respectn ely, the 
latter two are different from each other, tn as much as their 

1 Wsr m p (p 53) 
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causal powers are different, — the jagat being a real manifesta 
tion, while the samsara, being unreal, is based on the confused 
perception of a being The manifestation of the Lord m the 
form of jagat is for the sake of sport, which involves variety > 
hence, the multiplicity and distinctions in the world Thus the 
beings, their activities, the means they employ and the fruits 
they reap are but His sportive manifestations Therefore, one 
who considers oneself to be the doer, the recipient of fruits etc 
is labouring under ignorance since he does not know that Br ts 
at the root of all this These notions of I and ‘mine’ are 
characteristic of the ‘samsSra* which is aptly described as 
‘conceptual* (or imaginative) rather than as a ‘creation It is 
this ‘samsaia* that can come to an end at the dawn of correct 
knowledge, but not the ‘jagat’, since the latter is a form of Br 

(a) ixm 1 ” (pp 62 63) 

In the above passage from V’s Frakasa-I- portion on the 
twenty- third Kanka, the distinction between ‘prapanca’ / e 
‘jagat* and ‘samsara* is objected to on the following lines 

“Just as pots, etc which are phenomenal (prapahcatmaka) 
in character, can be destroyed by a stick or a dumb belt which 
is also phenomenal in character, in the same way the 
‘samsara’ which is a part of or falls within the sphere of the 
phenomenal may well be destroyed by right knowledge which 
is also phenomenal in character , hence, it should not be said 
that the ‘samsara* is not unreal or not caused by ignorance, 
since it 1 $ of the nature of Br on account of its being included 
in the phenomenal sphere Nor should one consider that thus, 
through the contingency of the ‘samsara* being eternal, there 
would result total negation of release itself, because it is 
proper that a particular person is said to be in the condition 
of ‘samsara* for a period during which he is manifested m the 
form of ‘samsara* while he is said to be released when he is 
manifested in the form of release For example, a pot, etc 
in its unbaked or raw condition, is called black, since it is 
manifested as black while it is called red when heated since 
(then) it is manifested as red Nor should this be denied on 
the basis of the scriptural texts like ‘the bondage is due to 
ignorance’, since even the application or (such texts) enjoys 
the same fate as do the pots, sticks, etc 

Thus, O wise one, Fme Brahma vada is established, and 
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would not even the minutest change make it tantamount 
the May£-\ada 

It would not f since it is on the strength of the scriptu; 
that the jagat is said to be of the nature of Dr , on account 
its being eternal Manifestation and concealment are hi 
down, and these can belong to an existential entity only a 
not to non existent (unreal) objects And unreality cannot 
predicated of real things Moreover, the scriptures state th 
‘samsara* has Avidya only as Us cause and it is not oft! 
nature of Br like the ‘prapanca* After having laid dow 
manifestation in the form of the ‘prapanca*, the text spea] 
of transmigrate ry existence through ignorance, and tf 
absence of it (samsara) through knowledge , hence it 
necessary to accept that ‘samsara* is different from ‘prapanca 
This being so, the ‘samsara* is established to be unreal Ana 
what is said by way of the illustration of the rod, the dumb- 
bell, the pot, etc t nz that bondage and release, caused by 
ignorance and knowledge, enjoy the same status as do the 
rod, etc , we say that it would be so, if ‘saifisara’ were to fall 
within the phenomenal sphere , but it is not so, on account 
of th-ir causes being different This is not reasoned out in the 
scriptures but since it is based on ‘sruti* (scriptural authority), 
it should be regarded in the same light by those who believe 
m the existence of God ** 

In the above passage, V distinguishes between ‘jagat* and 
‘samsara — a feature which finds a unique expression in the 
system of V The ‘samsara* is rooted in ignorance and i* 
explained to be an aspect of manifestation, differentiated from 
other aspects of it through the limitation of time It is not 
included in the ‘jagat* or the phenomenal sphere, since the 
scriptures declare different causes in their case This ‘samsara* 
comes to an end in the case of one who attains salvation or 
release , but the ‘jagat* never gets destroyed The latter gets 
merged into the self of Krsna, when He desires to sport within 
for the good of all 

Commenting on this, the author of ‘Avaranabhanga’ says 
that if the ‘samsara' and the ‘jagat* were n on-different, there 
would be no material body left in the state of ‘jTvanmukti* that 
ts attained on the termination of ‘samsara —and the very 
concept ‘liberation while in the state of embodiment* would 
be annihilated (p 63) 
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The five fold ignorance, born of the Ma>a power, concerns 
the jiva while Br is alt pervading It is by means of His 
power of Ma> a that He covers or encompasses His own 
attribute of all pervasion 1 He is said to have hands, feet, etc 
m all directions ard He possesses endless forms through His 
desire to be many * He is impartite and yet is divisible V 
explains ‘Srstyadau (occurring m verse twenty eight) to mean 
hn the first creation' ( prattnmasrstau ) and states that in the 
beginning of the first creation, there emanated from Br , merely 
through His desire for a high or Jow creation, innumerable 
jivas having intelligence (‘at ) as a predominant factor 
Explaining the graded manifestation of His triple aspects of 
Sat, Cit and An a m3 a m the jagat, etc , V sa>s that the term 
‘Nirakarah as applied to the jivas suggests that the latter are 
devoid of bliss of which the hands, feet, etc of the Lord are 
comprised This interpretation is unusual and it tries to 
explain away the contradiction implied m the simultaneous 
use of the term ‘sSkarah* and 'mrakarah with respect to the 
jivas Thus, the 'form less ness in the case of the jivas should 
be understood to stand for the 'concealment of bliss (p 70) 

The powers of ignorance and knowledge are caused by the 
Lord s power of Maya, and these tivo bring about misery and 
dependence (absence of Lordship) m thejiva The five facets 
of ignorance are (i) the supenm position of the Antahkarana, 
(n) that of the vital breath, (m) that of the sense organs, 
(iv) that of the body and (v) the forgetting of one s nature 
Conditioned by all these together the jiva whirls round in the 
stream of births and deaths Knowledge on the other hand, 
brings about release by the destruction of ignorance , this release 
consists in the absence of superimposition of body, etc , but it 
does not destroy the body etc Purusottama s commentary 
on this clarifies that the (explicit) mention (in the text) of body, 
senses and vital breath alone while not mentioning the 
Antahkarana suggests that th* Antahkarana remains some- 
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tthat under the spell of supenmposition 1 Even when there 
is no supenm position* the existence of bod> t etc is there, as 
witnessed in the case of the ‘jivan muktas’ (Compare the Ami 
statement etc (1 1 I f p 7} 

as against & s theory of supenmposnion , ude Chapter V (I) 
of this work) 

In the Udgttha brahma na of the Bf Up , the senses are Orst 
spoken of as deities, and these, as such, constitute the form of 
the Lord , just as the organ of speech is said to be of the nature 
of fire and Fire is the mouth of the Lord , thus, the organ of 
spee h attains the position of His mouth m the same way, 
all spiritual senses are to be referred to the divine (adhidan ika) 
aspect This merging of the conglomeration of senses into 
divinity, as explained by the author of Avaranabhanga, can be 
had, not only by meditating on the Asan>a or the chi-f breath, 
but also and in a superior manner through the worship of the 
Lord, since the latter course leads to ‘Brahma bha\a\ while 
the worship of Asanya is founded on ‘jiva bbata’ or the 
existence of the jna A flash of the bliss aspect in the case of 
the jiva leads to ‘Brahma bba\ a*, which denotes “the highest 
type of similarity * with Br as suggested by the text “It 
attains to the highest tvpe of similani) etc * It means that 
the jiva acquires the quality of all p-rvasneness along with 
other divine attributes 3 The manifestation of the (so-far) 
suppressed divine aspects stands for this ‘Brahma bbava* For 
this manifestation, it is only the Diwne Wish that acts as the 
causal factor , and therefore in consonance with its being 
absolutely unconditioned there may result union with the 
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— (Avaranabhanga, p 74) 
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Lord in the form of Alaka, Kaustubha, etc., or, perhaps, 
union with the Aksara Br. — but either of these said fruits 
arises only through the worship of the Lord and of none else 
(PP 76-77) 

Mentioning different modes of creation as stated in the 
scriptures V says that if this creation were a product of 
nescience, even knowledge, etc would be nothing but a mere 
verbal affair and would not serve as means to the end m view 
(v 38) The powers of the Lord are inconceivable and 
innumerable, hence comes the reference to creation in various 
ways, for the sake of describing somehow HiS glory (v, 40 41) 
The knowledge of His greatness and glory leads to the 
propitiation of the Lord 

V defines ‘devotion’ as a firm and supreme affection for 
the Lord preceded by the knowledge of His greatness, and 
emphatically declares that release can be had only through 
devotion and m no other manner 1 He lays down that service 
characterised by affection towards the Lord is the means which 
finds favour through His manifestation" Mere knowledge 
of the mture of Br is futile, since its mefficacy is witnessed 
in the case of those ‘modems’, who know the textual meaning 
but fail to atmn the Highest Again, realisation of Br, 
depends on Him, because it is only when He is pleased that He 
manifests Himself Thus., the human efforts should be directed 
only to the knowledge of His greatness so as to produce a 
feeling of loving adoration towards the Lord The scriptures 
Tefer to His greatness in order to negate defects of wrong 
knowledge, etc or lay down Br to be the self in all for the 
sake or producing a firm love towards the Lord Therefore, 
one should strive after the attainment of His grace or Favour. 
The author of ‘Avaranabhanga’ notes in this connection that 
the concept of His grace is based on the teachings of the 
Upamsads, and hence, it should not be regarded as lacking in 
UadiUortaX suwl auAkaKvaAvK, TVwa, tivc vdtowm cf 

1 1 g- ? I 

Wt nlr\ rt STRUTT g'H 1 1 »»— ( v 42) 

* Puru$ottama s ‘Yojana* aptly summarises this as v? 
m ■stTi^r ^ ft wfrori* 

fours' -ergtsmir I”— (PP 8 1 82). 

3 j rmrnt i (, imi TOft sfhpft*) 

*? f ^RffarV' ft «4t T T ma rar? i » — in 821 



164 


THE PHILOSOPHY or VALLABIIACARYA 


Suddhadvaita doctrine try to trace the idea of Pu§ti back to the 
Upamsad times 

Different forms of God are then enumerated and the pristine 
form of the Lord is described as possessing attributes purged 
of their evil nature, self subsistent, devoid of all ‘prakrta* 
qualities, having hands, feet, etc constituted of bliss alone 
and devoid of the triple distinctions 1 

The five facets of ‘Vid) a or knowledge are (i) the absence 
of attachment to sense objects, (n) abandonment of ever>- 
thing, preceded by discrimination between the eternal or the 
non eternal, (in) the practice of ‘Yoga’ with its eight fold 
members, in a secluded place* (iv) *tapas f or 'thoughtful obser 
vition or concentration, and final 1>, (v) supreme affection 
towards Krsna through the constant remembrance of Him 
Possessing these, one realises Br and attains an ‘entrance 
into the Lord The places of pilgrimage like Ka$i, etc ma> 
purify one and extricate him from the snares of trans migrator) 
existence provided he is blessed by the Lord and is an object 
of His grace If one were to resort to Kr$na with in unswerving 
faith and to undertake ‘sravana* etc after having given 
up everything, he would be freed from the shackles of— not 
only Avidya but — Yidja too * 

V distinguishes between the fruits of Maryada bhakti and 
Pusti bhakti m verses 50 51, and points out that in the case of 
Maryada followers, ‘bhaktf is the means and liberation the 
fruit , but one liberated through the practice of Mar) add gets 
nd of his body and merges into Br, while Pu?p devotees 
experience the divine bliss of the Lord by means of ill their 
senses Antahkaram and by their very nature Hence the stage 
of a householder, who is endowed with His grace, is far 
superior to the state of jivan mukti, says V (p 91) When 
the veil of infatuation is removed, one’s vision gets cleared 
and it is then that a person comes to believe m the cfficac) of 
the word of the Bhg 

The jlva is as minute as the point of a rice gram but 
its qualify of mtefhgence spreads all over the bod>, like 
fragrance (gandha’) spreading to places jn addition fo the 

1 Please refer to Ch II (e) of tl is work for a tnlieal appreciation of this 
rumd 

(Avanmabhanga, p 90) 
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one occupied by the object (‘dravya*) it resides ui The texts, 
which speak, of its being pervasive in character, refer to the 
condition of the jiva when it attains the qualities of the Lord 
When the bliss-aspect is manifested in the jiva, innumerable 
‘Cosmic Hags* arise in Jt , therefore, it should not be regarded 
that the jiva is all -pervasive, since the scriptures affirm it to be 
atomic m size, and “when the celestial or non-earthly attributes 
form the subject-matter, one must accept the scriptural 
testimony only and not earthly reasoning,** says V On account 
of the manifestation of sentiency or intelligence, which is 
refulgent by nature, the pva appears to be the possessor of 
intelligence Even the refulgence m the case of ‘Tejas* or 'Light* 
is due to Us being the Prakrti of Br 

S *s theory that the jiva is a reflection of Br is not proper, 
since the illustrative instance of the one moon as seen reflected 
m water which appears to be many suggests the idea of one 
becoming many and there is no scriptural reference to reflection 
What is really explained thereby is that in spite of the perception 
of the many, there is a non difference between the jiva and Br 
on account of the non difference between the part and the 
whole, and because or their being cogenous (having a common 
genus) or endowed with the same essence 
The 'prati bimba* or reflection can only represent the (out- 
w trd) form of the object, while the other aspects like ‘touch’, 
etc would not be present m it A reflection is capable of 
being perceived when its substratum has qualities similar to Us 
(the reflection’s) nature, and it responds in accordance with 
the object which is facing it (and is situated m a suitable 
place) 1 It is different from ‘abhasa* or mere appearance The 
concealment of the bliss aspect m the jiva is responsible for its 
appearance as a jiva , while the manifestation of that same 
bliss-aspect restores it to the status of being like Br The rise 
of the isolated ‘sat* aspect constitutes the nature of ‘abhasa\ 
(which u mere perceptible reality, unconscious), while the 
manifestation or both ‘sat* and *cit* (which constitutes the 
conscious jli a) corresponds to the ‘prati-bimba*, the manifesta- 
tion of *$at\ 'cit* and \manda* together bringing about 
‘BrahrcntvV V warns that ‘abhasa' here should not be mis- 

1 ir faq fr q t fir 
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taken for ‘unreality* (‘alTkatva*) from a ‘worldly* point of 
view Tt is ‘sat* manifested and perceptible, but isolated from 
the other two aspects 

The ‘Mnhya vada* of 5 is briefly stated by the author of 
‘AvaranabbangaV summarizing points of difference among 
the followers of J§ V says that for establishing the theory of 
reflection, it is necessary to bring in comeiliimr of the nature of 
a screen ora cover Again, this must be Maja or the like, 
but anything that covers up the nature of a thing cannot act as 
a reflecting surface just as a man cannot be reflected when 
there is a screen on the mirror (the reflecting surface) Secondly, 
a thing cannot be reflected in the very place where it exists, 
like the line on the mirror Again it 1 $ against reason that the 
object is at a stand still while jts image has activity as the 
theory of reflection would suggest in the interpretation of the 
tent 'the two birds, of the same age* , etc The activity seen 
m the case of a reflection (image) is dependent on the object, 
and the two, w- the object and its image cannot reside in 
the same place Again, the jiva and Br are declared m the 
scriptures to ha\e entered the cave, etc, suggesting (bar both 
can occupy the same place — this also proves the impropriet> 
of the reflection theory, wherein the object and its imaee must 
be differently situated If it were argued that in the text the 
(two) have entered the cave*, etc the mention of the jwa as a 
‘shadow* (chaja) can refer to its being a reflection only,— the 
author replies that since the Lord himself states in the Gitil 
that the j1v3 is an ‘amia* or apart even the term ‘chaya* 

I <T7*n ^ 

1 cR Vi rrttT ftntft^i J 
fn-n F^rr^f^r Jh l fpr-rr^ 

fi u I ^m» ,r ^vnnr 35751^ 

wrm ?% 1 fq i ^ fft %ft 

Fr'I ~ft i 

?rz\izrKw?<K{f* f tnig 

X 'I Vf W 3 vipiqi ^ ^ 

sp^p^t I ?ifH aipf I 

t’ (Aiaraijabhanga p 



IMPOFTAKT WORKS OP YALLABHA 


167 


conveys the sense of the jiva’s being of the nature of lustre 
(kanti ) 1 

Thus, says V , having refuted, on the strength of the 
scriptures, the theory of reflection upheld by the Maya-vadms, 
we can undertake to challenge it on the basis of reasoning If 
the reflection-theory were maintained, i e if the jwa were 
regarded as the reflection of Br in ignorance, the liberation 
resulting from the annihilation of ignorance would mean 
destruction of the jtva itself , and thus, liberation would no 
longer remain the goal of human endeavour. Moreover, it has 
to be considered where Br. is reflected It can be either in the 
Antah karana or in Avidya , but since both these are impure, 
it is not possible to get anything reflected in either Even if it 
were granted that it is reflected in the Antah-karaga, there 
would not result any liberation at all, since in so far as there is 
Antah karana, Avidya will persist , and if this Antab'karana 
is also destroyed along with ignorance by means of know ledge, 
there cannot result 'jwan-mukti* in any case. Nor can it be 
said that the € jTvan-muktr is somehow possible, because, at the 
dawn of correct knowledge, ignorance (which is the basis of 
reflection) would get destroyed and then vtould arise the 
contingency of the absence of the jtva itself Therefore, the 
reflection can neither be cast upon ignorance nor upon the 
Antah-karana 

Again, if the jwa were a reflection, the body of a ‘jivan- 
mukta* would not be able even to stir, because ignorance, 
which is the very substratum, has been destroyed in his case 
If the existence of the body in that state of liberation is 
regarded as due to the remnant ‘prarabdha’ actions in the case 
of the jTva concerned, even then this remnant ‘prarabdha* can 
warrant mere existence and not any activit) But since acti- 
vity is seen to persist in the case of a *jivan-muku\ the theory 
of reflection holds no water 5 

V declares that the teu ‘that thou art* should not be interpre- 
ted to suggest the identity of the jiva and Br and neither 
should this particular text be deemed to be a ‘Mahavakja*, — 
since the context in which u occurs embodies the concept of 

' U is tailier unusual to interpret the word *cba>d* (which has been 
»kh 1 in conj inti ion with dtapa* or 'sun shine') to mean lustre' 
(fcSnU), whrn it dearly expresses the opposite of lustre " 

1 1 or a tletiUcd analysis oT the whole topic, please refer to Civ \ 1 (I) of 
this %\otk 
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the knowledge of all through the knowledge of One, — which 
is possible only when, being just One, Br, can become all 
‘Aitadatmyam idam sarvam* Ja>s down Br. to be the self of 
all that is even inanimate. The statement, ‘SadevaSomja*, etc 
with which the discussion starts, refers to the reality of the 
world ‘Sa Atma* senes as a reason (hetu) for the same, uz 
that Br is the self of the inanimate world Then the statement 
‘that thou art* la\s down that Br is the self of the jfta also 
V designates this statement as “a preaching”, since it has been 
repeated many times He adsises that the whole topic should 
be regarded as embodying the real preaching and not the 
above statement (uz ‘that thou art*) alone, as torn from its 
context Nor is Svelaketu, to whom these words were addressed, 
an incarnation of the Lord, so as to justify the preaching of 
identity Hence, the text ‘that thou art* does not teach identity 
of or non-difTerence between the jivaandBr, since it would 
imohe the defect of ‘VaKjabheda’ or splitting of the stale 
ments and contradiction of what has been begun (pp J07-10S) 1 

Br is a principle that precludes the possibility oi beme fully 
realised by mere logical reasoning, an anal} sis of the ‘jada* 
and the *jtva T is offered so as to suggest His omnipresence 
The Highest Br can be known perhaps by means of concentra- 
tion (meditation), by means or reasoning m consonance with 
the Vedic texts and through the grace of the Lord, and still, 
says V , one may not attain ‘Brahma bhSva* as well as ‘Sajujja* 
after having ascertained the meaning of the Upanijad texts 
In reality, the attainment of 'Brahma bhava* is also a phase of 
Avirbhava , and Vidja and A\id\a are concealing and resealing 
each other like waking and sleeping conditions Therefore, 
since ignorance may suppress knowledge, it is but futile to 
resort to the said-means One should worship the Lord in 
every manner so as to attain to 'bhaklf and union with God 

Describing the nature of Br , V sa>s that Br is of the nature 
of existence, intelligence and bliss, is all penading indestructi- 
ble, omnipotent, independent, omniscient and yet devoid of 
attributes (material) is untouched by all distinctions— cither 
intra genus, extra-genus or internal ,* possesses thousands of 

• Tor i cnucuin of tfcu, plait refer lo CL "W (1) of tl » work 
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attributes like truth, etc is the substratum of all, governs Maya 
(Vasya mayam), possesses the form of bliss, is higher than 
even Ak§ara, is distinct from all entities belonging to the 
material world , is the inherent cause as well as the efficient 
cause of the world, sometimes sports m His own creation and 
sometimes within Himself by involution , all cases (vibhakti) 
and their modes refer to Br. alone and the Prakrti, Purusa and 
Kala also stand for Br only He is immanent in all and yet 
remains unaffected by the entities interpenetrated ; He shines 
having entered mto bodies, is beyond the reach of all arguments 
and is still the object representing the harmony of various 
conflicting arguments — since He has the power to become 
an\ thing He chooses and is the abode of contndictorv 
attributes He possesses endless forms and yet is immutable as 
well as mutable, being the abode of contradictory attributes, 
lie remains beyond the reach or (mere logteal deductive) 
reasoning 

HcrcV describes ‘Aurbhava* as manifestation in the form 
of a fish, etc— ie an mcarn ition , while the termination or 
conclusion or the respcctixc incarnations is TirobhavV 1 These 
two along with their varied modes, bring about infatuation m 
the jtva. The miracles are witnessed in the age of incarnation 
of the Lord on account of His wish and not because of the 
power of the sense-organs belonging to those who perceive 
them (p, 120), The blissful aspect is His xcry form, 1 but 
while He manifests Himself in the world He assumes different 
forms like *£>annUa\ etc lie assumes different forms in 
consonance with the time factor. eg in the Krti-aeon, His 
form is white, possessing four arms, etc Br , like the sky, 
appears as possessing different forms, etc but in reality, what 

Mil* notrworlfcy that ihc concept or Avi'bh3>a* and Tirol hi va* 
appear to br difTerrnilv drfned and r*f Lined by V in diT-rem work* of 
1 1* * t *t f atwvr npUnatirvn wrmi miircly different from ihr def nitiont 
(if , AMfbti3va t fi'tn m An i \ M etc at tr^n r n?I rit t ri 

it t nr 1 X>Y» a Tittle* more carrf ill* one f n It (hit t« ran hi I br connTutrd 
It #11 depend* on whether (he term* arc applied lo ordinary oljrrti or 
In Pledge of to (he rfctraordiatrv one wl k!i n ihe Lord Hmteir In il* 
latter rate one c»n ihll ut tuFwtfntlt * ( tVal an 1 ividta’ 
it tn a *ery r<#1»rme ami* 1 j\a\ifa*ai*aTn~yiU * *ppl ,-d ,1 r I.n f i| t 
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is meant to be conveyed by this is that He is beyond the range 
of sense-organs, as the senses are made ‘facing outwards’ 
(*parancikbam\ etc } It js like a mass of concentrated salt* 
which is of a homogeneous nature from within as also from 
without* and m spite of its being regarded as having many forms, 
it is nothing but Pure Br £\en m the age of incarnation, 
there are some people who do not come to realise the Lord, 
£ince He does not wish them to , just as eten an existential 
entity cannot shine m the absence of an illuminating source, 
in the same way, the absence of His fa\our keeps them in the 
dark Any incongruity apprehended anywhere, (in the above 
description) has to be discarded as unreal, says V since “this 
Entity itself is such , and the nature of an entity should not be 
subjected to the test or reason " 

The faults of inequality and cruelty do not (and cannot, 
according to V ) accrue in the case of Br , because the high and 
the low world is but “a Self creation, — by Himself and out of 
Himself” (Atma srstr) Thus, the view of S that the fruits are 
given to one in accordance with the good and bad actions 
performed by one m one's previous birth is not sound, because 
it relegates Br to a subordinate position to the Law of Karma 
for the bestowal of fruits Therefore, V declares that ‘Atma 
sfstf alone explains how these logical flaws do not arise in His 
use The sutra in question (It 1 34) just follows common sense 
>r ordinary man’s view, otherwise, the section ‘Phalamata 
ipapaiteh’* etc would stand contradicted 

It is He alone and not the Saguna that is the cause of the 
rorld The belief that the Lord as the creator is Saguna is 
lased on the conception of attributes with respect to the jivas, 
rtnch are His parts V states that the creator has to be an 
ndependent principle 1 and if the creator were Saguna, His 
ndependencc would be contradicted 

* ^T*5T V* rzjrt ( l Now, if this were 

accepted, docs it not iDyjcit ll»ai the Saguna Er , which ii th* highest 
according lo \ , n pot independent 7 Ue often toracafroii iwh rties 
af confusing terminology in hi i *> si cm. [Also confer our remarks on the 
' Jkfatyad* uaraija'* — ireatrarm in Ch \ .1 ) 

The term gtijji' hai also been understood and employed by V in its 
narrowest sen p ri (bat denoting a rjualuj so that attribuio of any 
kind t! at can pr-tl ealed of one arc and si ould lx? generally uud^ntood 
it cTtb} Thus, crc-jttivn* — oa c would conclude— wl ich U attributed to 
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“Here, at the commencement of the topic, there is a 
mention of the presence of a common characteristic of the 
nature of things such as by the knowledge of a lump of clay, 
all that is made of clay becomes known Tn the illustrative 
instance given, both the cause and its effect are objects of 
perception, while m the thing to be illustrated, the effect 
alone is perceptible and both the cause and the nature of it 
are to be understood from the Sruti Here, it must be under- 
stood that the cause and the effect are nomdifferent or else, 
the knowledge of all through that of one would not be 
possible on account of the different modes (of the effects) 
being unknown Hence, for the sake of dealings in the world, 
the modes of the effect are designated through a convention 
based on their objectives through modal, reality as *a pot’, 'a 
piece of cloth’, etc But these forms as such ‘a pot, etc do 
not constitute their substantial, but only their modal reality 
If these names, etc. were to represent their essence, the know- 
ledge of all would not result from the knowledge of one But 
substantial reality belongs to “clay alone”, in its capacity of 
a cause alone though it is a really modified cla> Hence, the 
text teaches the non difference of the cause and its effects and 
not the unreality, like that of the siher seen m the nacre If 
it were so intended, the author would have given the illustra- 
tion of the silver-nacre only Again, in the illustration of 
supenmposition, there is no generalisation intended, since 
‘bhrima 1 or confusion has an endless variety of forms There- 
fore, the ‘Vacarambhana’ texts cannot convey that the world 
is unreal And that is what the Sutrakara has said in the 
sutra “The non difference of that, on account of words like 
‘arambhana’, etc ” 

This ‘Vacarambliana’ text has been treated in various fashions 
by different commentators, and since the interpretations given 
are so different and even opposed to one another, teeming 
with multiple implications bearing on one or the fundamental 
problems of philosophy, it will be very useful to examine the 
problem of the interpretation of this passage de nmo, taking 
into consideration the different interpretations of scholars, both 
anuent and modern 

Svetaketu, who was puffed up with his vaunted knowledge of 
h e scriptures and who had not received the final flash of self- 
reilisation, was asked by his father whether he knew “that” bv 
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the knowledge of which every thing else becomes known Giving 
answer in the negative, Svetaketu requested his father to teach 
him about ‘ that’* th is, the ‘pratijna’ or the assertive statement 
is * ‘the knowledge of all through that of One\ Then, m order 
to illustrate this, three instances are adduced —of the lump of 
clay, iron and gold, by the knowledge of which, anything that 
is made of cliy, iron and gold respectively, becomes, at once 
known 

Now, the text 1 ‘Just as all that is made of clav becomes 
known when a lump of ctey is known , an effect (is but) a name, 
a (m^re) matter of speech, (while) it is clay alone that is real,” 
which is the first illustration in the senes {As against this, some 
hold that it means * the vtkara (which stands for the difference 
in form or shape , change or modification) i* a handle or 
justification fo** speech-de^ig lation, (a thne) to be given a 
(characterising) name , while it is clay alone that is the true 
(substantial) reality ’*} lflan«mageis a medium of translating 
one's thoughts in the form of word* —and if words can express 
any sense, the above text, when viewed impartial!*, without 
anv vested interest in this svstem or that, conveys the meaning 
that it is clav alon* which is real ard not the form and name 
The term ‘vikara* itself is Hied and is explained as ‘(nothing but) 
a name, a matter of speech’ — suggesting thereby that the chance 
>r modification as witnessed m a pot, etc does rot constitute 
> eality (satya), since it is clay alone, its material came, which is 
cal 

Here even if vve do not label the effects as *Mava\ and try 
o analyse the statement as i‘ stands in the context, the empba**s 
aid by the employment of the particle *ev a* restricts theapphea- 
jon of 4 satyatva ' to something to the exclusion of all else 
:oncerned Now, the reality of the cause is a matter of common 
igrccmcnt and it is but logical that forms, names, etc 
instituting ‘modification* in the tuple illustrative instances, ate 
lot deemed real If these changes in the 3sp*ct of clav as a pot, 
utje. were thought to be real by the author of the text under 
ijnsideratton such illustrations would not ard could not have 
>een adduced here, and secondly sin~e distinctions are nan* 
‘old the concept of their reality would lead to c\erythtng being 
cal and there is no reason why the assertive *Uterrent of the 

i <^r=r *3? n fw* 5 ! vr\ **-—- ^-* Ui n ? — 
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knowledge of all through that of One should have been made. 
Therefore, the straightforward meaning of the statement is 
that the cause alone is real— which necessarily brings in the 
concept oT the unreality of the effects— qua effects, since these 
are meant to be excluded from being considered as real, by the 
express mention of : ‘Mrtuketyeva Satyam*. These material 
instances of clay, gold, etc* are given in the initial stage so as to 
prepare the pupil (who was initially unconcerned, reserved in 
nature and puffed up) to gradually trace it back to Br , the 
cause of all causes who represents the ultimate Reality, 

The instances offered happen to be the cases of °Avikrta- 
pannama 1 ’ only, and it is but natural that one seeks an 
explanation for such instances also, as represent what is 
generally called the ‘Vikrta-pannSma’, eg » the milk turning 
into curds 

This gives rise to the question whether the change which 
milk undergoes while turning into curds is real or not ; if real, 
where does that aspect of a real change come from If from the 
cause itself, well, it is just a difference in name and form , if it 
is a new thing, the contingency of Asatkarya vada-or of the 
doctrine that something can come out of nothing. Thus, even 
when there is a considerable change perceived in the effect as 
curds, the essential aspect of it as *rmlk* atone constitutes U e 
reality. It is, of course, difficult to explain this ‘ Vikrta-paTinama 1 ’ 
instances, and perhaps that is the reason why Uddalaka gave 
Svetaketu these illustrations — not one, nor two, but all three — 
of ‘Avikrta-parinama\ which is easy to understand. 

Yet, looking back upon the seers who were strenuously trying 
to lay bare that principle of Reality, which is the only enduring 
entity through the multiplicity of changes and modifications, it 
is impossible to think that the ‘Vikfta-pannama’— cases had 
escaped their notice, though they did not analyse their full 
difference or implications as jet and propounding the know- 
ledge of all through the realisation of One in the form of a 
generalisation, they must have intended an application of the 
same concept to such instances also without as yet having 
analysed them or felt their peculiarity which they did not adduce, 
since £vetaketu to whom the words are addressed is a novice 
as it were, in the field of Br , and therefore the instances given 
should be easy to follow 

Uddalaka’s words of admnmtinn tn ^vptaVpfii <111*0^1 flmf 
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mere accidental qualities of what one sees around are not real — 
ultimately— since it is (he underlying and inter penetrative and 
all pervasive cause alone that ts real 

Thus far the context and the general meaning of the 
illustrative instances 

Coming to the text ‘Vacarambhanam Vikaro namadhey3in* 
mrttiJcetjeva satyam’, it is noteworthy that if (he whole effect 
were intended to be real like its cause, as V {with many 
others) holds, the word* ‘ityeva* would be stripped off their 
significance and propriety The restrictive particle 4 ev a* neces- 
sarily bars off*Vikara* from sharing reality, which the cause 
‘‘alone” enjoys Again, the employment of “iti” and “eva* 
together is very suggestive m that the seers, who had no vested 
interests in any particular system as such, wanted to reduce the 
whole issue to the form of a universal proposition, \tz that the 
cause alone is real Otherwise, the same illustrations could 
have been worded differently 

If both the cause and the effect were real, it wmifd be 
necessary to consider whether they are real in the same sense, 
it at the same metaphysical level, or not, if the former 
alternative were accepted, it remains unanswered as fo why the 
seers chose such illustrations instead of saying directly some- 
thing like ‘Ubhayamapi satyam’, etc The latter alternative 
suggests that it falls in with the Ankara view S does speak of 
the triple gradation of reality, rir the ParamSrthika or the 
Ultimate Reality (which is Br alone), the Vyavahanka or the 
phenomenal reality (as witnessed in the world) and the 
Pratibhasika or apparent reality of the dream world and so on 

TIi us, an answer has to be furnished to the afore-said issue by 
those like V who postulate the world to be a manifestation of 
the “wonderful power” of the Lord 1 

Thibaut, who holds Rama *s doctrine in high esteem, says 
explaining the term* 'real* and ‘unreal', that the world is 
‘‘unsubstantial, if we take the term ‘substance in its strict 
sense And again, everything material is immeasurably inferior 
in nature to the highest spiritual principle from whten it has 
emanated * 1 This unsubstantial ity or inferiority, although 
not equivalent to the sense in which 'Maya' is used by 5 , does 
necessarily implv that the world is not as real as Br is—and 

t *T7ie V cdUrtfa-SttfrarV SDF ^erief, % cl XXX H , Introduction 
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hence, it just boils down to a verbal difference in so far as the 
reality of Br as also of the world is m question 
V is right in remarking that the 'ananyatva* or non 
difference of the cause and effect is what is expressly mentioned 
in the sutra (11 1 14) and not ‘mrthyatva’ or unreality , but the 
question as to how this non difference is possible forms the 
very core of the issue And the ‘Vacarambhina* — texts clearly 
point to the reality of the cause alone, is detailed out above 
The laboriousness with which V lias attempted to read into 
this text the reality of both the cause and the effect is rendered 
tragically ineffective by the fact that the employment of the 
restrictive particle 'eva* posits something to the exclusion of 
all else concerned Moreover, reading so much sense in *itt\ 
Wr reality of both the cause and the effect, to the thorough 
disregard of the particle *eva* is unwarranted and unreasonable 
V lashes at the ‘AdhySropapavada* doctrine ofS and states 
that the experience of the world is not a matter to be proved 
by the scriptures, so as to ennble the latter to jirst superimpose 
it on Br and then deny it Again it is merely fool hardy to say 
that the Vedas are products of ignorance if the world were 
unreal the persons, etc being included in it would never get 
liberated and even their efforts in that direction would be futile 
Ignorance cannot pertain to the jivas fjivaSntavidya), nor to 
Br (For detailed explanation, please refer to Cli V 1 ) Nor 
can Miiya be the cause of the world since the scriptures 
proclaim *How can a real thing be produced out of unreality v 
etc , *On account of reflection*, and so on By laying down the 
negation of Karfrtva or agency the scriptures suggest the 
greatness of the Lord and His being a substratum of contradic 
tory attributes Therefore, says V * the scriptural description of 
ignorance is for the sake of producing confusion or infatuation 
as stated by Lord hr$na himself in ‘They call the world to be 
unreal, lacking in support , etc. (Compare At)u I 1 3 p 16) 

It is worthy of notice that the GI a— text quoted by V here 
in support of 1m view that those who believe the world to be 
unreal etc are demoniac, should be properly understood in the 
light of the context m which it occurs- The opinion of scholars 

1 ^ «rt fn \ 
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is unanimous with respect to the meaning of this stanza that 
the said stanza, falling within the appreciation of the differen- 
tiation of the ‘DaivI* and ‘Asur!* qualities, refers to the attitude 
of the possessors of the ‘Asurf* qualities towards worldly ends 
such as sense-enjoyments, etc It does not refer therein to the- 
view of § that the world is a product of Maya It would be a 
travesty of the wording of the teat and its context to try to 
use this statement to condemn the Maya-vada as propounded 
by § 

V says that when there dawns a realisation of the harmonious 
nature of the scriptures, everything appears in its true light, viz 
as a form of Br 1 It is a notion of distinction that is sublated 
then and not the object itself meaning thereby that a pot, a 
piece of cloth, etc have eternal existence (Nitya satta) 

It is straDge to conceive or an eternal existence of pots, etc 
m their individual capacity (Please see under Ch V L fora 
detailed discussion on this subject The contingency of duality 
(or rather plurality) arising by the acceptance of such a theory 
is cleverly warded off by referring the distinctions to “mere 
matters of speech* — which V was at pains to explain in terms 
of reality 

Detachment, concentration, love and penance are said to be 
the means auxiliary to devotion — and even by following one of 
these in a perfect manner, one can attain liberation. The various 
ways of the abnegation of the world spoken of m the path of 
knowledge should be understood as leading to purity of mind 
The descriptions of the dissolution of the world act as auxiliary 
to the rise of an attitude of detachment from worldly objects 
and do not suggest an absolute end of the world 

Thus, having given proper thought to everything, and having 
realised that everything has originated from the Lord, who is 
everything one, who resorts to the Lord with love and worships 
Him by means of fravaija, etc is the best of devotees , in the 
absence oZ fcnmHtgdge, be is. termed ‘ordinary* and ux. the absence 
of love, the ‘lowest* — while in the absence of both love and 
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knowledge, the undertaking of Sravam, etc leads to the 
destruction of sm$, but jt does not make him eligible for ‘bhakti ' 1 
Purusottama explains this as follows - The knowledge that 
the world of names and forms is due to the Lord is secondary 
while the realisation that the Lord is everything is principle, 
explains V One, who, led by that knowledge, worships God 
with love while at the same time undertaking sravaija etc is the 
best among devotees , even m the absence of the scriptural- 
knowledge, if one worships God with love, he is said to be the 
‘middle’ or ordinary , while one is called ordinary in the absence 
of either love or knowledge But in the absence of knowledge 
the possession of love towards the Lord has to be intensified, 
deep and supreme in order to qualify the devotee as ‘ordinary’. 
In the absence of such a supreme love, even that devottee is 
termed the ‘lowest* (fidimah) This must mean that the one who 
can be ‘madhyama’ is reduced to the rank of ‘adima’— which, 
by natural right (or value), belongs to him who has only ‘jnana’ 
but no ‘prema* But on the other hand, no amount of ‘jnana* 
or its intensification can. raise a natural ‘adirrta’ to the ‘madhyama* 
rank unless he attains to some ‘prema 1 Mere # sravana\ etc when 
undertaken by one who lacks both knowledge and love, 
annihilate one’s sms, but do not make one eligible for 
*bhaktf This is how the author of the Avarana bhanga attempts 
an explanation of the two stanzas Perhaps V meant to say 
4 Jnanabhave madhyamah syat, premabhave tathadimah*, 

1 m ^ \ 

3 sR Ifan it 

g n — cv 101-102) 

This verse (102) is badly construed in the sense that V himself has to 
explain it (in his Prakaia) m a very unusual and far fetched manner 
Somehow, the meaning it expresses does not 6t m with, the concept of the 
traded order of karma jfiana and bhakti as maintained by the $uddhad 
vaita school of thought which speaks of love’ as superior to jfiana’ This 
flaw is obvious smee even the Avaia^ahhanga-kata Mtw having \ncd to 
expin n the afore said stanzas has to say that this meaning is not borne 
out by ihe text itself and hence V has to analyse and explain the same 
(in his PrakSia on U) — p 166 

\ 1 x\*w \ ^1 p * 

(V’s PrakaSa on Vs 101*102) 
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suggesting thereby that one who possesses mere scriptural 
knowledge is the ‘lowest* and definitely inferior to one who 
does not possess such knowledge but is full of an extreme lo\e 
towards the Lord — which sense is more in consonance with his 
system and its postulates 

Thus the ‘Sastrartha* — chapter elucidates the meaning of the 
scriptures, says V , on the basis of the harmony of the autho 
ntative canons like the Vedas, the Bhg and so on , while in the 
next chapter, called the ‘Sarva mmaya’, the nature of the 
‘Prameya 1 or the object of knowledge is discussed 

(n) The Sana mmaya Chapter 

In this section, V discusses different philosophical topics 
whereby his attitude to Yedic literature, especially to Purva 
Mimamsa, and to other literary works is reflected According 
to him, both the Puna and the Uttara Mimaifisas represent 
the limbs of the Lord, but the observance of the ritual injunction 
alone does not produce the highest fruit , it is the worship of 
Kr$na alone, says V , that is conducive to blissfulness 

Literal identification of sacrificial forms and offerings with 
the Lord is set out in detail — and although it does not fall within 
the sphere of ‘Vedanta thought* that we have selected to treat 
here, — it is deemed worthwhile to make a reference to it, since the 
latter embodies V *s attitude to Dharma or the path of ritual, 
his concept of ‘svarga’ and so on 

Different sacrificial forms like the Agmhotra, etc are fdenti 
fied with the Lord The offerings like Prayajas, garlands, etc 
represent the ‘prakfti* of the Lord while the ‘Kamya* actions 
stand for his ‘vikrn A gradual release, of the nature of bliss, 
takes place m the case of one who has known Br and who has 
also earned out scriptural injunctions Instantaneous release 
can be had only through extreme favour of the Lord In the 
absence of knowledge ofBr,one attains ‘svarga* through the 
worship of the sacnfi-ial aspect of the Lord 

*S\arga means the experience of ‘happiness of the Self* 
which — in its substance — is not subfated or contradicted later 
on But this attainment of ‘svarga* is characterised by miseries 
bom of competition, jealousy, etc and since it is born of the 
performance of rituals, it is said to be lower than the attain 
ment of ‘Brahma loka* This ‘svaiga* stands for ‘s varga loka' 



IMPORTANT WORKS OF VALLABHA 


181 


as also Tor *3tma sukha*— this combined application of meaning 
being meant for producing an inclination towards the ritual 
performance in the case of the ignorant V states that the per- 
formance of Agnihotra, D^rsa purna masa and Jyoti$toma 
leads one to ‘svarga\ while the attainment of "all worlds” is the 
fruit of Pa£u bandha, and the fruit of Caturmasya is imperishable 
Just as by means of concentration, etc on the statue of the 
LotO, one comes to Tcahse the Highest, e\en so the performance 
of scriptunl injunctions leads to Hhe realisation of His fora 
as sacrifice* (v 15) All human efforts are directed to the 
attainment of happiness and the destruction of misery Happi- 
ness stands for ‘svarga\ etc and the absence of misery is termed 
‘liberation* Ritual performance acts as an auxiliary to these two 
ends in view Knowledge as such is not deemed to be one of 
the four fold ends of human endeavour, since it is included 
within the fold of Dharma, as postulated in the Yajnavatkyasmrti 
(that reflection on the Self leads to happiness or liberation) 1 
(P 16) 

Thus, says V , the two fold nature of the Lord as the means 
(sadhanam) and as the fruit (phalam) is described m the Vedas 
His manifestation (to man) forming the chief human objective 
He created the form display (Rtipa prapahea) of the world and the 
jivas, which are His parts , and m order to remove confusion 
that arose with respect to the jnas on account of their multipli- 
city, He made the scriptures, — and, V adds, for the sake of 
self satisfaction, the jiva and the Antaryamin entered into the 
heart for tasting the effects of good and evil 1 his experience 
gave rise to mental impurity which they were unable to remove 
by themselves, since they were stationed within Thus, some 
external force was necessary for the removal of that impurity,- — 
and that is the reason for the fashioning of the scriptures 
(pp 17 18) This is how, says V, the good understand the 
word of the scriptures 

The gradation of the jn as as the divine, human and demoniac 
souls is due to the tnple characteristic that constitutes the power 
of M3ya belonging to the Lord This triple characteristic of 

1 fc wft %% 
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Maya cohered the jivas that emanated from Br through His de- 
sire to be many, in order that the three fold sentiment (based on 
Hamas, rajas, sattva*) may be enjoyed In the absence of this 
gradation ofjnas, there would be no enjoymentof the Tamasa* 
objects Thus, the scriptural texts come to be interpreted by 
one in accordance with the category one belongs to Some 
regard mere ‘action* to be the purport of the Vedas, as they 
are ignorant of the object meant in the context and as referred 
to in the initial statements, etc Thus, different path> are 
advocated by different people and since everything is but a part 
of the Lord, some fruit, sa>s V , does arise in each case, but this 
is not eternal, and therefore, an attitude of detachment and an 
absence of any desire for fruits constitute the teachings of the 
Lord Cessation of rebirth follows the intelligent performance 
of Vedic injunctions, while rebirth accrues in the case of one, 
who, in the absence of proper knowledge carries out the 
rituals 

The mention of ‘Dhuma marga* is for the sake or producing 
Hairagya* or an attitude of detachment Clinging to the mere 
word of the Vedtc injunction (and disregarding the * spirit * of it) 
and the belief in the supremacy of action constitute ‘confusion* 

It is with a view to establish that all sacrifices are but forms 
of the Lord and a manifold description of the same is given 
The sacrificial cult is treated by Jaimini in the Puna mlmSmsa, 
while the aspect of knowledge forms the subject of treatment 
in the Uttara mimamsa of B5da ray ana “both these being 
complementary to each other Thus tt i* with the knowledge of 
these two mimamsa branches that one comes to realise I he purport 
of the whole Vedic literature V says that the commentators 
on these two Mimamsjs have interpreted the sutras to suit 
their owm preconceived theories and that is how the real meaning 
has been lost (p 29) V then refers to knowledge and sacrifice 
as forming respectively the ‘head* and the ‘body (trunk) of the 
Lord This comparison is earned further on and different 
simvfor* avir oVsfwrfetf /fcv iVaroV *GeV jvws* 

on (v 32) 

V defines ‘smfti as tte seers* recollection of (their) previous 
conduct 1 and as the experience of the seers is varied, its 

1 H— (v 33) 
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description and recollection also assume varied forms Hence the 

treatment of diverse subjects m different 
*Smrti % and its Scope smjtis The gratis (Vedas) are said to 

be revelations and hence termed *apau- 
ru$eya* (not man-made), while the smflis are based on the 
experience of the seers and ranked lower than the irntis In 
order to facilitate a smooth running of society, the smftis deal 
with important subjects like normal conduct, worldly dealings, 
social rules and regulations, expiatory rites, etc. 

The ‘Sm^tis* are meant for one and all, while the teachings 
of the ‘Srutt* are limited in their application with reference 

to particular time, place and individuals 
Smrh and Sruti Com V compares the ‘5ruti$* to the 'body* 

pared and Contrasted and the ‘smjtis* to the ‘home* of a 

person, and says that just as one’s home 
is a source of happiness (real relaxation) to the individual, even 
so the sm[ti acts as an auxiliary to Dharma , and the harmony 
of the €ruti and the smfti strengthens the Dharma (v, 35) The 
sixteen sacraments, the morning and evening libations, etc 
comprise the smrti topics 

The Puranas are useful to one and all The four ends of 
human endeavour have a two fold nature — as conceived by an 
Hvara or God, and as conceived by the jiva (p 42),— the 

former aspect is based on the Vedas, 
Ihe Puranas while the latter represents the Pauramka 

aspect V says 1 * that Sruti, smrti and 
Purana play the parts of the body, the home and the furniture 
(paraphernalia) respectively with regard to the ‘Dharma* Thus, 
the Puranas, like the instruments or the furniture, give comfort 
to a person, and in the absence of the knowledge of the Puranas, 
one cannot come to know the exact nature of the external 
entities Hence, the Puranas are said to be the ‘heart* of 
Dharma, when even the Srulis and smrtis stand for the “eyes** 3 

Innumerable ages or aeons are brought about by Xord Kr^na 
with the aid of qualities like ‘sattva*, ‘rajas’ and ‘tamas* In the 
"lamas ages, ftie creation is from Tbord tiiva, in the Ttajasa ages 

1 I i i’ 

(p 42, Comm on v 48) 
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through Brahma and in Satt\ika«ages from Visnu — but the 
*AU*Form* Lord Kr$na is present m them all and He is the 
ultimate creator 

V distinguishes between the Vedas and the Bhg — notwith- 
standing their ultimate identity — since the latter is not expressly 

stated by Vyasa as forming one umt. 
The Vedas and the Bhg, The Vedas cannot purify one whose 

religious conduct is poor, while the 
knowledge of the Bhg can accomplish anything and everything 
The ‘Dharma* preached by the Lord as embodied m the Bhg is 
independent of the six factors like time, place, material, agent, 
the mantra and action, which influence or affect an ordinary act 
And therefore, the impurity of any of these which is normally 
detrimental to the rise of a prescribed Vedic fruit does not act 
as an impediment with reference to the Lord 

Different works of religious literature such as those on the 
Sadangas, the Ramayana, etc are pointed out as auxiliary to 
Dharma or to the Vedas — and it is very peculiar hour V, like 
Plato, discards the field of Poetry as utterly useless, since its 
formation or composition is based on imagination, and hence is 
'unreal*, — although V states that it has utility from the aspect 
of its individual composer, who may, while abiding by one’s 
•dharma*, gain fame and dexterity 1 Although the Ramayana falls 
within the sphere of ‘Kavya* or Poetry, it is exceptional in that 
it has its contribution to Dharma, says V , since Us author* 
the sage Valmiki, has envisioned it m his meditation 

The Samkhya, N>aya and the Vai£e$ika systems are intended 
for confusing those who are, by their very nature, irreligious 
(v 83) 

Thus, according to V , ‘pramanas* include all works that 
teach 'Dharma*, and these are the Vedas, the Smrtis, the Purapas, 
the Sadangas, the Artha*55$tra, the Rama^stra, the Ram^apa, 
the Bhg and so on 

Referring to the aspect of the t Prame) a* or the object of 
knowledge, V says that the only and ultimate ‘prameya* is Lord 
y^prrra, and *Nirguna* tv %tt) and even 

those entities which are propounded in other scriptures ultimately 

to* (v 80) 
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Himself*, in the Vaikuntha, the Aksara appears in the form of 
the Vaikuntha. world, — and hence* the residents of the latter are 
‘liberated*— (p (51) 

Distinguishing between the fruits of the practice of knowledge 
and of ‘bliakti*, V says that the followers of the path of knowledge 
meditate upon this Aksara, and on the attainment of its know- 
ledge, become eligible for devotion t while in the path of devo- 
tion, there prevails supreme bliss from the very beginning 
The partial manifestation of the Sat aspect of the Lord to the 
complete suppression of the Cit and the Bliss aspects represents 
the form of Kola , wherein the power of action predominates, 
which is the substratum of all and is ever a flux (mtyagah) The 
attribute of sovereignty which belongs to it is due to the Lord 
* Karma' also is a form of the Aksara (like Kala), but unlike 
Kala, which is selF manifest, jts manifestation takes place through 
the modes of injunctions and prohibitions carried out by man , 
and it is not eternal, lasting only up to such time till its fruits 
arise (v 110) 

*S\abhau? is manifested through the Divine Wish and not in 
the form of Sat, Cit and ananda It is experienced as the very 
‘nature* of a being, both sentient and non sentient , thus, it 
represents the potentiality in milk, clay, etc to turn into curds, 
pots and so on respectively Its presence can be inferred but it 
is not a matter of direct perception 
Thus, Kala, Karma and Svabhava are nothing else than the 
Lord in the sense that these cannot have an existence indepen- 
dent from the Lord Like the LorS, who cannot be classifled 
amongst the different elements (tattvas), since He is the common 
principle that penades and interpenetrates everything these 
three forms also do not fall within the range of elemental 
categories 

V then refutes the concept of antecedent non existence on the 
strength of its being non different from the causal stale, and 
incidentally, other forms of non existence (like Pradhvamsabha\a, 
etc) are also refuted According to him, these ‘abhavas* are 
nothing but the power of suppression or concealment of a poten- 
tiality ( tirobhava Saktyatinktasya dhvamsasja nirupayitum a$a- 
kvatvat’) 1 


* For details see Ch VI 3 
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AH entities in the world are characterised by a three-fold 
distinction as the celestial T the spiritual and the phenomenal The 
sat, cit and bliss aspects, as manifested in the body, the indivi- 
dual soul and the Inner-controller respectively* account for the 
distinctions witnessed in the phenomenon, the spirit and the 
divinity The individual soul, the umv ersal soul and the Purusa 
are the forms of the Lord, but these are mentioned under the 
classification of the Jnas so as to signify that there is a predo- 
minance of Sat in the embodied souls representing the *vyasti\ 
that or Cit in the Cosmic Egg standing for the ‘Satnash 1 and 
that of ananda m the Purusa 1 

The Inner-controller* the Aksara and Krsna represent 
another set of different forms of Br and can be compared 
with the charioteer, the owner of the chanot and the occupant 
of the chariot in respective order These three, again, possess 
triple distinctions each, m accordance with Svabhava, Karma 
and kala 

A rid) a, Prakfti and May a are said to be the pow ers of the Jh a, 
the Aksara and the Lord Kr$na respectively The pots, etc, 
although ultimately non different from the Lord, are said to be 
produced, etc for the sake of facilitating worldly dealings m 
the same way must be explained the mention of the nse of 
knowledge and action (v 135) 

Directing an attack against the theory of reflection Cprati- 
bimba*), V says that an entity having no form at all can never 
be reflected , and again, if t£e individual soul were a reflection 
of Br in Avidya or in intelligence (buddhi) the latter should be 
regarded as pure,— and consequently the reflection of Br m a 
pure surface would involve omniscience on the part of all 

The inter play of the triple qualities of sattva, rajas and tamas, 
which are characteristic of Buddhi brings about the conditions 
of waking, dream and deep sleep in connection with the Jiva 
Thus, the jTva is not independent of the tnplc-guna (v 137) 

V describes the nse of happiness and misery as the fruit cf 
knowledge acquired through the practice cf enjoined and 
avoidance of prohibited actions respectively But, savs V , it is 

rr^V^ sf |\— (Avamna- 

bhanga, p 94) 
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“beyond the pale of doubt** (“mt>a“) 1 that such happiness and 
misery, which are but mental tendencies or attributes, are distinct 
from the ‘Bliss of Br* as also from entrance into ‘‘Blind Dirk- 
ness“ (“andham tamah**) Tims, other mental tendencies like 
shame, desire, hatred, etc also ha\e an origination, and these, 
in the case of thejivas, are transient, while in the event of 
their being predicated of the Lord, these are said to be eternal 
Turning to the topic of manifestation and concealment 7 which 
represents the cardinal doctrine in the system of Pure Monism, 
V states that manifestation and concealment are two powers of 
the Lord, which explain the transformation of seed, etc into a 
full fledged form of a body and so on Behind these develop 
ments and changes, the Divine Wish acts as the governing factor 
The attribute ‘manifestation* belonging to the Lord is instru 
mental in establishing the manifestation with respect to pots, 
etc Vijthala attempts an explanation here (which is nghtly 
believed to have been added to V *s ‘prak3sa*-portion in this 
connection) in which he anticipates an objection that this 
manifestation, being an attribute, requires a substratum, and 
this being so, through the fact of the existence of pots, etc even 
prior to their manifestation, and through the fact that 
manifestation and concealment, as the powers of the Lord, are 
eternal, the manifestation and concealment (of an object) would 
become eternal This is met by saying that the Lord possesses 
innumerable powers, and that is how the process of develop 
ment or transformation with respect to an object can be 
explained Thus, * the stmg of impropriety can be removed with 
the aid of the Lord*s power, viz Divine Wish * * 

(c) 1 (pp 114-U6) 

* Production, indeed, is an attribute, and it has to belong 
to some entity (Thus, production is what brings about a 
thing, and since the former, being an attribute, must have a 

1 ‘frsi n 

We come across a very and abnormal meaning that the author 

wants us to understand by the word mtya that is used here mean tig a 
settled or established truth or lb ins 
1 \* 

(p II4J This dearly brings out how V has always to fall back upon 
the concept of Divine V\ ish when propriety i* at state— A panacea for all 
maladies, indeed 
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substratum, there must exist an entity of which it can be 
predicated) — This leads to regressus ad infinitum (Nor is it 
an attribute like ‘ten* m 'ten days’ referring to past and c\cn 
future days) because even the connection with the time-factor 
is Usetf an attribute Therefore, whatever may define it has 
to be included m the sphere of ‘attribute*, and hence, it must 
be said that the entity (i c the substrate of an attribute) 
exists even before Us production But then, the active use in 
*Chato bhavati* would be improper — (since, if the pot is 
•pQrv 7 siddha* or existent ev en before its production, it does not 
require to be produced) And the memjng of the root - bhO* 
‘to become* would be inconsistent Also, the practical dealings 
like ‘the pot is not produced*, ‘the pot is destroyed*, etc. 
would be equally improper Therefore, the possessor or 
attributes (dhamun) has to be accepted to be eternal — and 
that can be none other than the Lord Himself And smcc the 
‘dhaimin* has to be eternal, the scriptural texts teaching 
non-diffcrencc establish that this Mharmin* is the Lord 
According!* , the attributes are also proved to belong to Him ** 
The above passage throws light on the doctrine of eternal 
existence of an entity«-which is upheld bj the followers of 
Pure Monism The concept of the clemalily of an entity and 
consequently of its attributes is based on the theory of 
manifestation and concealment, on the strength of which V lias 
attempted a refutation of the VaHc$ika doctrine of the four fold 
non-existence It also hints at the Saikhylii doctrine viz. that 
the effect is exist em m Us ciusc even before i\% manifestation 
ax an effect When it is said that 'the pot is not produced t 
'the pot is destroyed etc what u really meant is that 
the pot 1m not been manifested m the form of a pot, and that 
ll has disappeared manifesting itself m the form of clav, 
respective!* These two powers of manifest it ion and concealment 
are dependent on tV* I^d who presents Himself when pleased 
with devotion The manifestation of different entmm In 
their particular forms and it a particular tin- aid place, by 
rranvof certain implements, n their particular rod-x etc 
tales place in accordance with the \\ dt of ih* Lo r d * 

1 <rr*nir ^ ^ ^ 

H4 I 1 — (p IISV. 
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Explaining the first and the last (viz production and destruc- 
tion) of the six aspects of ‘modifications of an entity* (bhava- 
vikaras) as nothing but manifestation and concealment repectively, 
V proceeds to interpret the remaining four (viz. existence, 
growth, change and decay) as different phases of the same 
Different modes do not cause any blemish in the case of the 
Lord, since these are brought about through the Divine Wish 

The creation by the Lord is two fold — the Form nor Id and 
the Name norld (Rupa-nama-prapanca), the former being 
represented by Kala, Karma, Svabhava, Ma>a and the Lord, 
while the latter is caused through His manifestation in the form 
of the Asanya or the chief vital breath (p 123) 

V *s peculiar attitude to the views held by NatyayiKas and 
others with regard to the question whether the words can 
convey any sense by themselves, etc is reflected m his statement 
that even letters as such do possess significance, 1 since ‘letters 
are identical with ak$aras — and Lord Krsna has himself stated 
that the letter ‘a* stands for Him The sentences, words and 
letters represent His Name world Thus, even the letters are 
eternal, being but forms of the Lord In this Name-world, 
notwithstanding the fact that all words represent the Lord, each 
word possesses a particular meaning only, m accordance with the 
convention that is established with respect to the object con- 
noted by it All this ts \ery archaic Brahmana like speculation, 
reminiscent of word magic adopted to a new setting but very 
unrealistic and naive What follows contains more of a sensible 
approach on the whole A word may convey many meanings, 
but its exact and appropriate meaning has to be determined with 
reference to the context m which it is used — thus, it has to be 
understood as conducive to the complete comprehension of the 
sentence in which it occurs (v 156) And the highest meaning 
of all texts is Kf$na 

The objection that the meaning comeved by a particular word 
in a sentence is lost no sooner than that word is uttered is met 
by saying that even when the individual words do not exist 
physically till all the words in a sentence have convejed their 
meanings, >et they do exist internally in the sense that there is 
a recollection of the connection between the meanings of different 

* *rri I — (p 129) 
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words The subsistence of the Form world is through action 
while that of the Name world is due to knowledge Expectancy, 
propriety and juxtaposition are the factors that lead to a 
complete comprehension of a sentence, the former representing 
its limbs, as it were, while the sentence itself is the very Goddess 
oflearmng(v 173) V says that the quality of inspiring one 
to activity belongs to Krsna and not to the lnjunctnes The 
highest Lord is devoid of all defects, and even when he 
inspires man to activity, there is no flaw that may cling to Him, 
since, in reality, there is equality of happiness and misery 
concerning all jivas alike m the births (yoms) , the perception of 
gradation (with respect to happiness and misery) is due to one's 
own making only Lord Krspa abides in one and all, and hence 
the non difference V gives his cardinal doctrine m verse 184, 1 
which asserts that all that is, is Br - — this alone constitutes the 
<4 Brahma-vada” 

Thus, having concluded the topic, viz ‘the object of know- 
ledge*, V proceeds to discuss the question of 'fruits' Everyone 
is advised to follow ‘dbarma* in compliance with one’s caste and 
stage of life One, who knows the religious ntcs, etc and has 
an inner faith m the performance of these, gradually gets 
liberated and attains to “Brahma-loka" or the bliss of Aksara 
Thus, for every stage (airama) of life certain rules and regu- 
lations are stipulated m the scriptures, and, says V , the greater 
the faith in the subsequent stages, the better the fruit (v 196) 
And the presence of the feeling of devotion in the last stage, 
viz, Sannyasa, would bring about the highest fruit V specifics 
that even ‘bhaktf has to be accompanied by knowledge and the 
performance of ‘dharma* in accordance with one’s stage of life, 
in order that it may destroy “concealment” 4 A different 
condition is, indeed, rare, yet when the devotee considers the 

1 fife nsN afe fun i 

jrcrrn fez \\ — T DN II 184 

1 aspsn l (p 156-157) 

Here * BrahmabhSva is equated with * ihe destruction or concealment * ; 
but it ti strange that the concept of n3ia* or destruction has been brought 
m again after its having been negated earlier and been referred to as 
nothing but a phase of * Avirbhiva tirobhiva * Thus, does ' Brahma* 
bhiva * mean the concealment of concealment ' ? 
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performance of ritual, etc as an impediment to the worship of 
the Lord, he abandons all the customary rites concerning his 
stage ofhfe This feeling arises only m the stage ofSannyasa, 
sa>s V , when the person cherishes an attitude of detachment 
and sheds the notions of T and ‘mine’. It is then that he attains 
to the best type of Yoga or the supermundane state, with his 
senses withdrawn inwardly and getting lost into indeterminate 
concentration, he attains liberation at the time of the fall of his 
body If the Lord manifests Himself to him who is lost thus in 
such a concentration, he may acquire immediate release (\ 
198-99) 

In the state of determinate concentration, the person, 
experiencing the external contacts also, while practising Yoga for 
the realisation of the Lord, abandons his body and acquires 
gradual release 

V compares and contrasts the fruits of Samkhja, Yoga and 
Bhaktt and states that the followers of the first two have to come 
back to the mortal world, while the devotee of the Lord attains 
to Him V, then describes the fruits of mere (ke\ala) Samkhya 
and Yoga {uninformed by devotion) as the destruction of ignor- 
ance and attainment of release, while the practice of these, 
when flavoured with 4 bhakti’, leads to tne Supreme attainment, 
\jz the Lord The extremes of the Samkhya and Yoga, which 
are perverted and hence forbidden, are said to be “devoid of 
piety and fed by perverse notions** , these lead to "hell alone’* 

(v 207) The Samkhya and Yoga are said to be auxiliary to 
know ledge, and are not accepted by Y to be independently 
authoritative Any path that i> not supported by the Vedas can 
never lead to the attainment of the Supreme fruit, and one who 
abandons the righteous path and takes to the practice of *adhar- 
ma* is wicked and has the agonies of hell in store for hurl , on 
the other hand, one who takes to the righteous path and 
always worships K^na m accordance with the teachings of the 
Bhg is bound to overcome the defects of the Kali age Even 
amongst the followers of 4 Bhaku marga*, one who condemns the 
Vedas somehow and practises 4 adhanna* will not have to suffer 
‘hell* — since he belongs to the faith preached b> the Lord— but 
would be bom amongst low people (v 216) If, on account of 
the impressions left from the previous births, he worships 
& c may release after many births, — but m the event 
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of these impressions not being firm enough to put an end to his 
attachment to the 4 samsara% he may not obtain release When 
everything is abandoned and the mind is fixed on Kfsna alone 
through devotion, there results ‘sayujya* or association or 
Communion with Krsna V says that such a person is extremely 
difficult to be found even amongst crores of people 

This path is said to be the best of all 
The Code of Good paths, because there ts no “fear of a 

Conduct fall*’, as the devotee is ever protected 

by thfc Lord (V 222) The Lord offers 
liberation, says V , even to those who practise any other means 
(paths), because it is His very nature to be a release giver and 
therefore does so necessarily to those who follow his own 
dictates t V then declares that nothing is possible m the case or 
one who has not been blessed by the “grace” of God — 
especially so in this path of devotion 2 Therefore, one desirous 
of knowledge ( ‘jijfiasu”) should with respect, resort to a person 
who is devoted to the service of the Lord and is devoid of 
vanity, etc and who has known the purport or the real nature 
of the Bhg (v 227) If he cannot find such a preceptor, he may 
himself erect i statue of the Lord and constantly offer worship 
to it, since the Lord resides therein m that form of the idol 3 
If the household members are in favour of this worship, he may 
make his wife or someone offer worship to the idol, but if they 
are disinterested he may himself offer *seva* to the Lord, or 
else, if they oppose it, he may even abandon his home The 
devotee should always study the Bhg with great reverence, 
endure all harshness in life thinking that everything is but a 
form of God, never keep away from detachment and self- 
contentment, give up all expectations, steady his mind, and with 

^ \ f — (p 169) 

— But if it is ihe very nature of the Lord to give release as V s ai« 
^.b.y b.e ont offer. sJULt 

The ansv.tr may be partly deduced from the above statement —He 
j- offers it to all but they must strive on their own with same kind of ‘puru 
r alone the paths of their choice although those are not the best 

* st to § \ 

to reranstaq; ETKrfl w — (p 171) 

* Reference to idol worship tit V *a cult of Sevl 
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result the Futility of the enjoined and prohibited acts, £ antici- 
pates the argument that if the jiva were to depend on God for 
the undertaking of an activity, there is no poult in saying that 
God takes into consideration the Jiva s effort m the form of 
good and evil (dharmadharmalaksanah) born of it, — and he also 
furnishes a i answer by saying that even when the ‘kartf tva* of 
the jwa is dependent on God the jiva is himself the doer and 
God makes him act who 1$ already acting , moreover, God 
takes into consideration the previous effort of the jiva for making 
him undertake an activity, and the activity to that previous 
efforts has still previous effort serving as the point of discri- 
mination , and since the ‘samsara* is begmnmgless, there is 
nothing wrong tn postulating that God takes into consideration 
the effort of the jiva 1 

If there were no such point to be considered by TSvara even 
the ordinary human effort would lose its significance and the 
flaw of experiencing the fruits of even those actions that are not 
performed by one would arise This is what the term ‘adf m 
the sutra suggests, says § 

Thus, § is fully conscious of the problems that the interpre- 
tation of this shtra would involve and he offers an explanation 
^of each of these that is perfectly logical with his postulates V 
explains under this stitra that the flaws of doing injustice and 
t creating inequality do not pertam to God since the latter takes 
into consideration the effort of the jiva — but the jiva can 
only make efTorts and hence the carrying out of an activity 
and the bestowal of fruits come from the Lord alone, just 
as a father explains the good and bad aspects of a matter to 
his child who is striving but he would make the child follow 
the course of Us own inclination, even so in the case of the 
Lord The Sruti texts which speak of His * desire to lead 
one high , eta also refer to His desire to give a particular 
type of fruit to a particular jiva V says that God has explained 
the good and bad nature of actions m the scriptures, and He 
makes a pva perform certain actions which u is bent on follow 
mg The jiva s willleads it to the undertaking of a particular 

* i fa stv i ft 
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activity; the will is determined by Us past actions, but it is the 
Dmns will that operates m and through all these as the ultimate 
dispenser. 

If the Lord were not to take the effort of the jiva into con- 
sideration there would result futility of the prescribed and 
prohibited actions, and the scriptural injunctions woidd lo^c 
their authontame character It is because of these reasons that 
V. attempts to set out in detail the aspects which the Lord takes 
into consideration — for the bestowal of fruits. He takes into 
consideration the actions, for making the jiva undertake an 
activity. He considers the effort of the jiva, for making the jiva 
erdcasour after a particular entity, He takes mto consideration 
the desire of the jiva, and for making the jiva desire for 
anything. He regards the stream of samsara or prasaha 
Thus, He fashioned the Vedas with a siew to safeguard these 
set limits. 

Hence, says V , the said flaws do not ame m His case, and 
since these considerations are required m the path of Marvada. 
the Lord does not lose His *smerejgnt\ < nor become *un- 
Godly* b> abiding bv the same (meaning that He establishes 
the law and >w//j its execution as just retribution of maifs 
efforts) 

Thus, \ . at least is seen to attempt a patching up of the 
implied problem of the negation or the value of human 
cndea\our, which would accrue if he were to sacrifice the human 
aspect at the altar of the absolute sovereignty of the Lord — 
That actually happens to be so at the hands of Vij., the 
celebrated author of \.M., — who emphatically declares that 
*Krtaprayatrupel4aV refers to the effort that the Lord makes 
for the sake of sport while creating the world. According to 
him, there is no reference here to the jtva’s efforts at all, and 
the high and low creation based on difference and gradation is 
rooted in His desire to sport. 

This interpretation imohes the negation of the Law of 
Karma, (which V accepts as such since he be! eses in Rebirth), 
but is not prepared to accept its impl cations. For Vif. if the 
Lord vrert to take the actions of the jrva into consideration 
for the bestowal of fruits the marst} of His absolute Inde- 
pendence would be impaired— and bercc, he proclaims that 
the Lord is guidM bv H s Will alone in showing His fa sour 
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the good or bad actions that lie may do — or rather is forced 
to do 

Moreover, it is all very well (although it is not , really) to talk 
of the Divine Wish in these terms from above — i e , from the 
analysts of the Lord s independence, etc , but in practice, it is 
next to impossible to decide which jiva is the ‘chosen’ one of 
God and whether he should undertake to follow this path or 
that On the basis of V *s line of thinking, one may pose as a 
person belonging to the *Pusti marga\ and, that, even when "he 
undertakes evil actions, he may profess not only to escape 
unpunished but to be a receptacle of the Supreme Grace * The 
question is who would decide the correctness or otherwise of 
his statements 7 Since, there are no set rules to he followed m 
that particular path of Grace, 1 and — we are told — e\en the best 
of means may not produce any fruit, yhile the absence of means 
may lead one to the Supreme Fruit 

This means that the Lord s Grace can o> erstep the boundaries 
of strict dues injustice — a sublime feature of religious thought, 
but a veritable disfiguration of philosophical values if it goes 
against essential justice and human freedom as V s system 
would imply 

Commenting on the sutra II 1 14 viz *Tadananyat\am — 
arambhanaiabdadibhjah V proceeds to reconcile the contra 
dictory nature of different scriptural statements He assert* that 
the Ch Up text, *Vacarambhanam vikaro namadheyam 
mrttiket>e\a sat} am * seems to suggest that the modification or 
the effect is something that has its beginning m mere speech, 
t e , it is a mere matter of speech and not a reality But if that 
were so, i c , if the world (which is an effect or a modification 
of Br) is not real of what could Br become the cause 7 
Therefore, the meaning of the afore said Ch Up text has to be 
ascertained The sutra under consideration states that through 
words like ‘arambhana' and so on the non-difference 
(ananyatva) of (fie effect from its cause ts understood and not 
the unreality (mithjatva) specifies V He undertakes to refute 

1 ^ em 5* sra* i 
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the view of S viz that since “the clay alone is real”, the effect 
is unreal, a mere modification, just a mattei of speech This 
interpretation, says V , is that of the dull-witted who have 
completely thrown overboard the ‘doctrines of Br * by mis- 
understanding the Sruti and smfti texts Therefore, this 
adhikarana (tadananyatva) undertakes to “kill the thief who 
has entered one’s premises*’* Such an interpretation (as § has 
offered) involves three flaws, viz the imagination of a sense 
(mithyatva) that the sutra (II. U 14 ) does not warrant, the 
contradiction of the assertive statement (of the knowledge of all 
through that of one) and the contradiction of the very context 
(prakarana) The truth of Y.’s statement m attributing the 
above mentioned flaws to § *$ interpretation has to be judged 
m the light of the Ch. Up text itself. 

A detailed enquiry has been made further up mto the meaning 
of the text, the context m which it stands, the meaning of 
the particle ‘eva* and so on* 1 The view has been expressed 
there that even if one were to take it for granted that the 
Maya theory in its technical Sankara sense was not known to 
the author of the Ch Up. text under investigation* the idea of 
the opposite of ‘satyatva* (suggested by the restrictive particle 
*eva* as asserting ‘satyatva* of something to the exclusion of all 
else concerned) with respect to modification (as against the 
cause, which alone is stated to be ‘satya ) was, no doubt, present 
before his mind Thus, even if this concept of the reality or 
the cause alone which the £ruti text embodies were subjected 
to a process of technical analysis for the super structure of the 
theory of Maya (which denies reality to the world), it declares 
in no uncertain terms that ‘the modification (vikara) is a name, 
a matter of speech, while it is clay alone that is real* . Therefore, 
it seems strange how V comes to read the sense of “ubhaya- 
satyatva 1 ’ m this text If that were intended to be conveyed, it 
must be explained why the author repeatedly asserts in all the 
three illustrations that the cause alone is real, the ‘vikara* being 
a matter of speech, etc Thus, the idea of the reality of both the 
cause and its effect is not warranted by the wording of the text 
itself* 

1 for a detailed analysis or the whole problem refer to Chs V 1 156, 

V 2 (b) p 172 177 
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Therefore, even if this sutra expressly mentions ‘ananyatva* 
only, and not ‘rmthyatva* of the effect with respect to its cause, 
the very concept of ‘ananyatva* which means ‘non -difference’, 
suggest that only ‘oneness’ or ‘unity* is the purport and hence, 
the cause alone is ultimately real, there being a non-difference 
between its effects and itself 

Thus, 5 *s explanation of this sGtra (as based on the meaning 
of the *vacarambhana-text) presents a case of a neat and 
systematic formulation, rather than a baseless imagination. 
Into a complete theory out of the Upamsad texts, which were 
pregnant with the implications of the same. 

Another fundamental text, viz. ‘That thou art* (‘tattvamasi’) 
also demands our careful consideration This also involves the 
question of the relation of the jiv a to Br , which occupies the 
central position amongst the fundamental postulates of all 
systems and also acts as the most outstanding huige for the 
divergence of opinion m the interpretation of not a few sutras. 
(e.g. II, 3.1 S, II. 3 43, II 3 50 and so on) 

§ interprets this text, viz. “Tattvamasi* as meaning identity 
of the jiva and Br., the term ‘tat* stands for ‘Br.*, and *tvam’ 
referring to Svetaketu in the context is identified with ‘that’, 
viz Br. Since Svetaketu qua Svetaketu cannot be said to be 
non different from Br , S. suggests in his analysis of the text 
that we have to understand here a metaphor which is partially 
rejective and partially retentive Thus, the body, etc of 
Svetaketu as implied (along with his ji\ a), in the connotation 
of ‘Ivan’, should be contradistinguished from the sentient jiva, 
and the latter alone has to be understood as identical with Br 
This is how £ interprets the sruti text ‘tattvamasi’ while 
maintaining that Br is the one and the only Reality, the jiva 
being n on-different from Br. and all else being a figment of 
■Nescience. 

S. has to take recourse to metaphor in the explanation of 
thjc, fcrdaxwtttai text^ while otlier Acaryas are not obliged 
to do so, since none of them speaks of a complete identity of 
the jiva and Br. For them, Br. is something more than (adhika) 
the jT\a, either the latter forming a part of the 'Body* of the 
Lord (as Rarrw. holds) or representing a ‘partial manifestation 
0 f the Saccidananda Br (as in V.’s system) Again, the body, 
e tc in the case of the embodied jiva do not constitute 
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unreality m their opinion, and hence they can explain the text 
4 That thou art* without their having to take recourse to 
metaphor 

Thus, this text is explained and interpreted by each Vedanta- 
commentatoi m the V^ht of h\s own system of thought 

As for V*, “tattvamasi” means that the jivas are non different 
from Br. since the jivas are but ‘amSas’ of Br , the Am$m 
Thus the jivas, bemg but parts of Bn, are said to be Br., 
says Vit r l and there is no impropriety in the jivas’ being so 
identified inspite of their being “ignorant ’ or less intelligent”, 
and Br being omniscient, for that is a better position than the 
^acceptance of the unreality of the jivas Thus, it is only through 
the relation of ‘part and the whole’ that the non-difference’ 
(abheda) as propounded in texts such as the one under considera- 
tion can be understood, says Vit 2 
It must be said to V ’$ credit that his interpretation of the 
sutra ‘Amso nanavyapadeiat’, etc (II. 3*43) is more natural 
and straightforward than that offered by S (Cf. Ch V 1 ) 
The jiva, m the system of V , is a part of Br , and there is no 
Impropriety nor inconsistency in speaking of Br as both partite 
■ns well as impartite, since Br. is an abode of contradictory 
attributes, explains V. Another sutra (II 3 46) viz * Prakasadi- 
vannaivam parah , also finds a better treatment at the hands 
of V than § , since there is no point in the case of the latter, 
in discussing the question whether or not Br is affected by the 
different conditions with respect to the jivas when (in his 
opinion) the jivas are absolutely non different from Br (Cf 
Ch V 1) V simply explains this sutra as meaning that Br 
is not affected by the happiness misery, etc arising m the 
case of the jivas His am$as even as light which is not affected 
by the defects pertaining to the objects it illuminates — and 
this explanation is more satisfactory than the one given by 5 — 
(although his interpretation can be justified in the wake of his 
own postulates) Other similar cases are pointed out by Dr. 
Ghate and other scholars 

As regards the stylistic procedure that V follows, his text is 
generally clear and brief (as against that of ) but sometimes 
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he tries to stress* m accordance with his concepts of grace and 
devotion, that a particular word means a particular thing 
onlj, and while attempting to justify his stand, all possible 
etymological derivations are enlisted by him (—and finally 
rejected too * 0 Compare, for instance* the meanings suggested 
for the root “as’ (Ami I 111), the words ‘ samparaya’* 
(Ami HI 2 * 27 ), "prayana”, (Anu IV I 12), “pata* 
(Anu IV. 114). “deva * (Anu IV 4 15), “mrakarah* 
(T D N 128), “ativimalaprajna” (TON. 178), “mtyab” 
(TDN II 138)— all unique in themselves and reflecting on the 
author's style 

V ’s system of thought, which embodies deeper religious 
values than philosophico metaphysical subtlety, is primarily 
based on the doctrine of Grace (Pusti) and Devotion It is 
noteworthy that his path of Grace is meant for those who 
feel defeated and utterly helpless and yet are animated with an 
inner urge to attain salvation Thus, in practice those destitute 
of knowledge and incapable of taking to the path of ritual 
(Karma marga) find in this path of Grace an object of their 
desire for upliftment The concepts of service to the Lord, of 
a single minded devotion, of a complete self surrender, and of 
the extrication of the bonds of ego and possessive spirit as 
characterised by the notions of “I” and “mine” pertaining to 
vsorldly entities are undoubtedly sublime factors that lead one 
to a better pattern of living and shape one's moral and ethical 
rules of conduct And since no particular means or rules are 
prescribed m the Pusti marga, one and all, without any distinc- 
tions of caste and creed, can take to the path of Grace Thus 
the doors of Pusti marga are said to be open to one and all 
A cam, V is said to have risen to the occasion as demanded 
by his times —when females and sudras ( members of the so- 
called lower classes) were not accorded proper attention by his 
predecessors m the sense that they were debarred from the 
study of the sacred lore and when the iron age rendered the 
time-honoured paths of knowledge Action and Bhakti un- 

practieable, by presenting this Path of Grace as a further 

development of bhaktf which opened a new avenue for humanity 

at large 4 , _ „ 

But this concept of Pu$U as depicted in the Bhg (in the 

illustration of the Rasa lila) has been instrumental— against 
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the intention of V. t it must be acknowledged— in provoking 
misunderstanding and misinterpretation, m so far as its 
practical side is concerned The translation of the idea of Pusti 
into one's action necessitates, in the V. school, that one should 
take ‘Brahma-sambhandaV whereby all types of impurities 
pertaining to one’s body and soul are said to be removed 
After being initiated as a devotee by means of a chant, known 
as the "Sarana-mantra”, one aspiring for spiritual uphftment 
is required to recite the "Atma-mvedana-mantra” 1 2 which 
means dedication of one’s entire being and possessions at the 
feet of the Lord This is done through an Acarya or a 
preceptor 

This dedication of oneself and one’s belongings to the Lord 
rests on a noble ideal of self-sacrifice and surrender, but the 
substitution of a human ‘acarya’ in place of the Lord which 
came to be introduced later at the hands of some of the 
followers of V, proved to be the beginning of a period of 
deterioration Sravana or listening to the tales of glorification 
of the Lord, singing m praise of Him, etc and keeping one’s 
mind engaged in the worship of Sri Krsna are very important 
points in the sense that they mould one’s pattern of life and 
thought to a better order and perspective, but it is none-the* 
less important to note that very gross injustice could be done 
to the same principles when they are misused 3 The degenera- 
tion caused by the abuse and wilful misinterpretation of this 
practice has been the target of scathing criticism and attacks 
by some scholars — both Eastern and Western 
Yet, this ‘problem’ was anticipated by V , the founder of the 
doctrine of Pusp He repeatedly says that the episode of the 
Gopls and Krsna (on which the concept of Pusti is founded) 
is both real and allegorical In the first case, no tinge of 
sensualism should be understood with respect to the Kasa*hla, 
although the Rasa-Iila depiction in the Bhg may appear to be 
more or less worldly If the attitude of the devotee is informed 
by faith, there is no possibility of its being misunderstood as 


1 ‘Siddhanta rahasya', V 2 Refer lo Ch V 4 4 

* Refer lo Ch 111 F (p 73, f note 3) for ihe text of this mantra 
* 'Report of the Maharaja libel case and of the conspiracy 

case connected with it* 
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bttng sensual in import When the Rasa Ida is understood 
allegorical!} , the Gopls stand for the £ruti$ and their enjojment 
of the company of the Lord signifies that the srutis teach only 
one thing viz the Lord Thus V seems to be pretty conscious 
ofthe possibility of this concept being misunderstood and the 
consequent situation because he has advised his followers not 
to imitate the Lord literal!} , but to ofTer their service to Him 
Even the selection of one s guide as a spiritual preceptor has 
been prescribed by V on the basis of strict discipline and 
moral qualities 1 Therefore it must be said to V s credit that 
the later abuse of this doctrine and the evil consequences 
thereof should not be attributed to the founder of the theory 
of self surrender and Worship to and total dependence on the 
Lord Such abuses represent but a diseased condition of a 
religion whatever that religion be 

Yet a point of philosophical significance that this concept 
of Pu?ti involves has — as we have repeatedly done — to be taken 
into consideration When the Divine Grace is said to be the 
sole decisive factor in leading a jiva to the undertaking and 
performance of an activity and the bestowal of fruits on a jiva 
is said to follow no rules whatever except the Wish of the Lord, 
the consequent ruling out of the human aspect and the problem 
of justice become questionable The idea of binding one s 
hands and feet together and throwing oneself into the ocean 
of the Divine Grace would not only be challengeable but also 
most unworthy of acceptance — unless involving a free h tiled 
act oF self dedication in love to the Divine Service Again the 
evil consequences of the likelihood of its being mishandled in 
practice are looming large over the whole concept of Pu$ti as 
such — making the latter all the more unacceptable unless 
duly purged of its predestmananism and irrational aspects and 
trends 

Still the concept of Pu$ti as V meant it to stand for 
and the pnrciples of good conduct that it is expected to 
give rise to and to be followed are worthy of admiration 
and form a un que feature of the Suddhadvatta doctrine It 
represents a special contribution of V to the practical 

— T D N IT 227 
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aspect of the Vedanta thought, as understood m the light of 
his teachings Against the trend of world fight and world- 
contempt (as unreality), he stresses a healthy realism and a 
kind of mystical approach that tends to see God m everything 
and v teeners a 


The concept of the absolute, unrestricted supremacy of 
the Lord which is also implicit m this theory of Push — 
(which over rules even the claims of the Law of Karma) forms 
another special feature of Y. f $ contribution The idea of the 
Ahsara Br , although referred to m the Gita and the Bhg , 
came to receive a significance of its own at the hands of V. 
It is a curious fact of history that the distinction between 
the higher and the lower Br that S postulates with respect 
to the Ntrguna and the Saguna aspects of Br becomes reversed 
m its application to the Saguna and the Nirgupa (Ak$ara) in 
the system of V The emphasis on ‘Bhaktf and T'usti’ aspects 
is so overwhelming in V ’s doctrine that his interpretations of 
many a sruti text as also of B S reveal a good sense of theology 
rather than philosophy 

And yet, looking back at V s system, as a whole, it is not 
an unimpressive achievement m its mam trends and dynamic 
attitude to the complex problem of reality m function of the 
Absolute there is, on the one side, a loyal allegiance (even 
to extreme literalism !) to the old sruti-tradition, and there 
is, on the other side, the preservation of that religious 
theocentnc tendency, typical of the soul and culture of India, 


rising beyond the polytheistic approach and culminating m 
monotheistic bhakti of the Gita and the Bhg The stress on 
the reality of the world as against £ *s concept of *maya' 
which assigns ultimate unreality to the world, the postulation 


of a personal Lord as the Highest Br so as to satisfy man’s heart 
also rather than the head alone, the concept of the unconditional 
ence- af the jum! Ate dependence 

of all reality on Him, are some of the chief ideals which 
V ultimately fought for The Ak$ara concept, as also the 
Avirbhava tirobhava theory, the preaching of the superiority 
of the path of devotion as characterised by the Grace of 

G ° d , aU other , paths and the Supreme vatirn of personal 
self-dedication in love constitute the inner dynamism of his 
system ms 
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:>f Devotion Describing the fruits* of Samkhya and Yoga, 
V repeatedly says that God Siva promulgated scriptures m 
order to produce confusion among the seven tjpes of demoniac 
persons to be born in the Kali age and to destroy them (v 279) 
These are the Vaidikas, the Vai^navas, the Saivas, the Saktas, the 
Vamas, the Siddhantms and the Kaulas V warns that those, who 
carry out even the minutest of things in opposition to the Vedas, 
should be regarded as *Pasan<Jins* clad m the garb of the follow- 
ers of scriptures (v 284) Such people are destined for “darkness** 
and “hell** and on coming out of the latter, they are bom 
among low caste people (v 285) The misery, which is their 
lot, consists of the total concealment of bliss, which is charac- 
teristic of the ‘world of Yama* ‘Pure darkness* of the form of 
misery, pertains to the born devils (Sahajasuras) 

V describes the three fold * misery (“duhkha”), which is in 
store for those who undertake actions that are 'prohibited* 
‘Duhkha* (that is caused on account of the concealment of 
Bliss) is particularly found in the Yama loka and generally all 
over the world , “suddham tamas*' or “Pure darkness** which 
resides m the bom devils is another t>pe of ‘misery’, and ‘hell’ 
(‘naraka*) constitutes the third type V explains that “a slight 
concealment of Bhss makes one into another entity”, and this is 
as good as ‘ the absence of misery**, since the concealment of 
Bliss is ‘just a little” or slight (i$atti rob ha va) , while the 
complete concealment of Bliss is ‘dubkhS’, since the latter is of 
the nature opposed to happiness, for, “otherwise, what could 
\Juhkha’ be like in the absence of entities which are distinct from 
Saccidananda nature 7 * — i e the slight concealment, as referred 
to above, leads to becoming another entity and is practically 
the same as ‘absence of misery’ , now, the complete concealment 
of Bhss cannot be the same, and it is explained as ‘duhkha* of 
the nature of unhappiness if this were not so distinguished, 
it could not be defined as such because there is no entity in the 
world which does not imbibe any of the Sat, at and ananda 
iSpeciVoi^dltr i3oru* fibs ohrih’ria ’is cdaracierised'as “turning 
away from the Lord ’ as against the very nature of the Self The 
global sense seems to be first, by a slight concealment of Bhss 
thcjivas are made into distinct beings but without misery, 
second, by the complete absence of Bhss they are made to enter 
into ‘duhkha\ the first stage is needed because, if the beings 
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were not distinct, they could not ha\c‘duhkha\ since they would 
be total!) identical with the Lord* hence incapable of experiencing 
‘duhkhV ♦ but then there must be a further distinction between 
their state of mere distinction and the state of ‘duhkha\ other- 
wise all the jlvas would be m a state of ‘dufjUia*. Hence the 
complete absence of Bliss must constitute tint 
After having described the three fold ‘dubbin’, V asserts tint 
‘happtnets’ (which is the complete manifestation of Bliss which 
is worldly) h aht> three fold The ‘Avarnpn-bJnnga* explains 
this topic as follows The Sat, the Ol and the Aranda are 
two fold, \iz as forming the essence (svarOpa), and of the nature 
of attributes (dhar/njimaka) These, again, can be classified as 
divine, spiritual and elemental The Lord Puru*ottarm represents 
the Saccidananda form in the ‘essential divine aspect, while 
Ak?ara and the first Purusa stand for the spiritual and the 
elemental aspects of the same Of the ‘dharma* (dharnntmaka) — 
aspect, thc'di\ine\ the spiritual and the elemental planes are 
represented by the paraphernalia of bliss, consisting in (flJJ) Sport, 
Vaikunthi and in the twenty-eight elements respectively,— the 
first two (viz LTla and Vaikuntha) being of the nature of 
Saccidamnda, while Che last (viz the twenty -eight elements) being 
of the nature of Sat only, have the knowledge and bliss pertain- 
ing to the ‘tattvas as representing the elemental cit and unanda 
aspects m respective order V asserts that ‘happiness’ is mani- 
fested by degrees progressively first, slightly in the form of a 
(pleasant) desire of the (delectable) objects (“w/hT'), second, 
in the form of a passromte attachment (“Kama ’) when that 
desire has been further intensified, finally, in the form of “sttkha ’ 
(proper) which is the mental pleasure resulting from being satis- 
fied in the actual experiencing — enjoying of the desirable object 
— as Avaram bhanga explains while commenting on this topic 1 
‘Avarana bhang V attempts a lucid explanation of the nature 
<md kinds of ‘misery* and ‘happiness*, both of which are to be 
explained ultimately in terms of Divine Bliss (See p 210) This 
discussion about ‘happiness* and ‘misery* presents psychological 
analysis of their repercussions in the human mind as offered 
by V 

1 ? f mvrm&tWTfaarti J tr 1 

H — (p 211) 
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If the fruits or one's ‘Karma' get ripened during the course 
of one's life, one enjoys them before the fall of one’s body, 
but others have to be enjoyed in the further course of time 
The objection that if the actions invariably produce fruits, there 
would arise futility of the expiatory rites of the scriptures 
enjoining them is met by pointing out that the destruction or the 
extermination of one’s ‘nature’ (svarupa n5§a) can be accom- 
plished by means of expiation, etc but the karma can come to 
an end only through the enjoyment of its fruits (p 213) But 
these concepts (karma fruit, etc ) which are attributes of the 
\Antahkarana\ arise (as connected with the jiva) especially on 
account of the nearness of the ‘Antahkaram* to the jiva, and 
come to be designated as jiva connected m the absence of the 
knowledge of their (proper) substratum Then the jtva comes 
to be regarded (in the world) as ‘happy', ‘unhappy 1 , etc These 
concepts of karma, fruit, etc are to be predicated of the 
Antabkarana only, and not of the ‘Self’, since the Lord m the 
form of Karma is manifested m the Antahkarana alone and 
not in the Self 

Although knowledge is said to put an end to miserj, yet it 
is devotion alone, according to V , that really destroys it (p 
215) Mere verbal knott ledge of scriptures cannot remove Avidya, 
but when it is accompanied by reflection and contemplation, 
there arises a cognition in man s mind that he is Br Thus, 
words or scriptures are only auxiliary and it is the mind that is 
the chief openti\e cause with respect to the knowledge ofBr 
Explaining this, V lays bare the weakness in the much acclaimed 
stock illustration that the followers of Absolute Monism 
offer while comparing the removal of supenmposmon with the 
removal of error through the knowledge caused by the words 
*‘77io» art the J*nth* (‘ £>3$amast\amasi ) The person, who 
counts the members m a group of ten and forgets to count him 
self, commits an error , but when he is reminded of the fact 
that he himself is the tenth by someone who points. our. tsi bjm, 
“Thou art the tenth 1 ’, that error is removed and he comes to 
know the correct thing But, the \erbal knowledge arising from 
hearing “That thou art 1 (in the application of the illustration) 
does not destroy Nescience Thus these cases are not analogous 
In the illustration given, the word ‘tenth’ refers to the man, 
who considers his body and his soul to be identical, while m 
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the object to be illustrated, the self* devoid orany conrection 
with the body, is taught to be Br Again, the word 'tenth* m 
the illustration is an outer or external agent or factor that r^ r '~ 
to the man, who is a direct object of perception. \ bile 1 
case of producing know ledge of the unit} of thsjtva with 
such a means as 'sabda\ which is an external agent, ca 
operate, because (as the Avarana bhanga explains), 4 Brahma tva T 
is an internal realisation sought to be attained, to which even the 
sense-organs, which are ncarmost to the mind, cannot be of any 
us*, (except the mind itself) then the possibility of an external 
aid like 'Sabda* being of an} avail therein is rather remote (p 
217) The attribute of the self is of the nature of *Brahmatva\ 
which is not external, like 'being the tenth*, which is a bodily 
attribute and incapable of giving rise to self realisation 

V declares that even the knowledge of Br cannot destro} 
supen mposition , just as waking from a dream state does not 
terminate sleep, even so the *vidy5* (which results at the ‘pralaya* 
of the jiva) can never destroy ignorance, since these, viz. sleep 
and vidya arc dependent on Maja ‘Knowledee* also is one of 
the many phases of \la>a Therefore, that being alone, which 
can put an end to thisMava, vouldbe able to remove the 
sup*nmposition It is the spirit of self surrender a ? one which 
eliminates super imposition and not mere knowledge Moreover, 
the knowledge of one s self as Br can anse only after the nature 
of Br has been realised 1 Or else the illusion of the cognition 
of silver in place of n3cre ma> take place in (lie case of one 
devoid of the knowledge of silver* (p 220) 

V says that some dull witted people consider the self know 
ledge to be identical with the knowledge embracing all It i$ 
only in aeons like the Satya yuga* that one may come to 
experience the oneness of the self in all while otherwise, to say 
**I became Manu and Sun a, * etc is really deceptive and foolish 

Perhaps it could be understood here that V means to say that 

vjsot so on the strength of the experiences of the mystics It may be 
true theoretically but it should not be forgotten that the knowledge or 
Br is-for a monistic vedaatm — identical with the knowledge or the 
Self as Br m one way or the other) and therefore theocccmptnhmeni or 
one is not exclusive of the other 

2 While this i i tn.e m the case of the illustration cited it does not 
apply to the realisation of the Self as Br 
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the realisation of the unity of the Self jn all js not expressed in 
the above statement (as made by Vamadeva), since the latter 
embodies a note of distinction between T on the one hand and 
other entities like Manu, Surya, etc on the other And the highest 
type of monistic ‘nnubhutr does not, absolutely speaking 
warrant such a discriminative attitude Therefore, says V , (p 
222), one who deems the two, viz- the self knowledge and the 
knowledge of all, to be identical, is mentally deficient But this 
explanation does not do full justice to V *s intended sense He 
admits, as it should be clear from his words, that such an 
expression can express the knowledge embracing all as knowledge 
of the one in all (he expressly says it may do so in the “satya- 
yuga’ ) — but only under certain conditions and in its highest 
degree of realisation (something similar to the sentence "tat 
tvam asi” which taken literally also expresses distinction of 
discrimination between "tat” and "tvam”) But more naturally 
V ’$ objection is based on his own theory that the self is an 
am$a of Br and that the knowledge of one self as such has 
degrees of realisation which do not embrace the full depth of 
the infinite Reality ofBr with all its implications, which will 
be realised only in the perfect mukti or in the full consum- 
mation of the supreme final pu$ti bhnki It is, therefore, foolish 
for anyone to think he can reach that at any of the lower 
stages of true but not full self knowledge 

The words of Lord Kfspa as addressed 
Supremacy of to Arjuna, viz that ‘those who resort to 

Cracc-Pevotion me alone cross over this M5ya\ suggest 

that all means other than devotion 
are futile Thus, His grace alone is the means, 1 as rightly 
emphasised by ‘eva* in the aforesaid Gita statement 

Comparing and contrasting the fruits of Samkhya, Yoga and 
BhaKti, V gives a picturesque description of the states of those 
who follow these paths (v 314) The practice of Samkhya makes 
one endure whatever hardships may befall his lot— and thiis^ 
the removal of misery is equivalent to the endurance of the 
same, even as one who is oppressed by thirst somehow has to 

1 5R3SR3 l*—(p 225) 

‘jw l — (p 2 26) 

I W (P 227) 
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stand it — endurance being the remedy (or means to master it) 
The Yoga-practice is like the digging of a well when °ne feels 
thirsty , while Bhakti represents the condition of one’s being 
just on the bank of the riser Ganges, since therein (m bhakti 
—like the water in the Ganges) the Lord, who is the rcmo\cr 
or all miseries, is manifest (ready at hand, as it were) There 
again, if the devotion is characterised by affection for the Lord, 
"the Ganges would itself rise unto the thirsty and quench his 
thirst* V says V 

Summarising his stand on devotion and the internal and 
external means to attain the same, V concludes that in the 
absence of the knowledge of the Bhg f deletion cannot arise in 
one Therefore, the elucidation of the exact meaning of the 
Bhg in the next chapter, viz, the *Bhaga\atarthtf 

(in) The Bhaga\atartha Chapter 

In the third section of his T D N, V undertakes to unfold 
"the meaning of the Bhg/*, but his *Praka£a* portion on the 
Marikas’ runs only upto the thirty-third i erse of the fourth 
‘skandha*,* while the commentary starting with verse thirty four 
onwards upto V- 135, comes from the pen of his son, Vishnia * 

The means stipulated For the eligible persons, the listening of 
the tales of glory concerning the Lord and the Sport of creation 
form the subject matter of the first three sk 3 ndfras The means 
as well as the ends of human endeavour with respect to one s 
birth, special grace of the Lord, the good qualities, bhakti, 
attachment, etc , are the subjects narrated in the remaining 
skandhas 

According to V , the meaning of the Bhg interpenetrates 
the &a$tra, the skandha, the prakarapa, the adhyaya, the 

1 tif wwwi \ *rar=tr l 

wgq** 1’ — (p 22S) 

* Puru$ottama, the author of the Avaragabbanga remarks at the end 
of his commentary on IV 33, — U7r X^ 
rrmfar p — (p 170) 

* smTftf+d f — Avaranabhanga, (P 307) 
The Avaranabhanga also ends here — it being a commentary on the 
'PraVaSa* , but the ‘Yojan3\ which is also written by Purujottama 1 * 
complete 
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vuk>a , the pada and the ak$ara The first four or these are said 
to have been dealt with in the T D N , while the last three 
ha\c been treated m the SubodhmT Since most of the doctrines 
embodied therein and accepted b> V are reflected m other 
works of his — which also find their treatment m the present 
work — only such points as possess philosophical importance 
and a shade of novelty have been accorded a special reference 
here 

In this section of his T D N , V Ins attempted to press into 
service the detailed features or the various episodes and 
anecdotes that comprise the vast bulk of the Bhg and summarily 
discussed the significance thereof Most of these are narrated 
with a view to bring to light the supremacy of f Bhakti* over other 
means and underline certain religious beliefs and practices 
Obvious) y, therefore, their exposition cannot be accorded a com 
plete and coherent treatment here within the narrow compass of 
this present work As a matter of fact, the wide range of this 
4 Bhaga\ atartha’ chapter itself would demand a complete and 
exhaustive treatment as an independent subject for a thesis 
Therefore, it is humbly submitted that herein only those aspects 
which are significant from the philosophical point of view (and 
on which there is a gloss called *Praka^a*j shall be dealt with 
The same should be acknowledged with reference to our 
treatment of the SubodhmT, which follows this section 

Maya, the best of the potencies that the Pure* Sakara Br 
possesses, is instrument'll m bringing about confusion in the 
world It is bhakti alone that paves one’s way to release (sk. I 
v 16) The Lord incarnates himself by means of His powers of 
knowledge and action , the manifestation of the power of action 
in His incarnation as Varaha , etc is meant to put an end to 
external miseries, while that of the power of knowledge, as 
witnessed in persons like Vyasa, is for the sake of destroying 
the internal or mental afflictions and miseries (commentary on 
1 55-56) 

The Bhg narrates what is bondage in order that the nature of 
liberation be ascertained, and for the establishment of worship or 
devotion, the Lord is declared therein to be eternal and unknow- 
able (1 65 66) In general, the Lord always extends his hand for 
the protection of his devotees, but the protection offered through 
extreme affection to those who praise him is for the sake of 
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stimulating the enthusiasm of the devotees to undertake 
‘bhajana’ (1 99) V says that those who are overpowered by 
the defects of the Kali age cannot put faith in the Bhg , which 
delineates the life-story of the Lord (1 122 ed ) 

Referring to the question how the *tatpar>a’ of scriptural 
words and sentences has to be ascertained, V states that Krsna 
with his ten fold sport is the purport of all the texts* and 
Sravana, reflection, meditation! etc., are prescribed as means for 
the attainment of the Lord The Lord has two forms — one 
devoid of attributes, which is described m the Vedas, and the 
oth*r is possessed of attributes, as described by the Puranas 
Thus, if one were to determine the nature of the highest principle 
in accordance with the Vedic description, the form devoid 
of attributes would be the object of Sravana, etc (II Comm 
on V 2 5) In order that one’s mind may not give wav and 
take the line of least resistance at the time when one is on the 
death bed, the necessity of renunciation of staying at places of 
pil gmiage and of the practice of meditation is stressed (XI 10) 
Vet, ‘bhakti’ is the ultimate end, and all other means are but 
auxiliary to it. The doubt with respect to the efficacy or 
‘bhajanV may arise only so far as one has not properly realised 
the nature, attributes activities, etc , of the Lord (II 24) 

Utpatti or origination is considered to be three fold when 
it pertains to transitorj or non-eternal entities, it is called 
‘production* , in the case of eternal but limited entities it is 
termed — Conjunction’ (samagama) or ‘union’, but it is known 
ns ‘manifestation with respect to eternal and unlimited entities 
(II 29) (vide Bhg II 6 I ) 

E\cn the liberated jivas have to be bom again if the Lord so 
chooses (III 7cd ) The Lord offers earthly as also super worldly 
fruits and salvation to ajlva when He is pleased , hence, one 
v, should worship Him with veneration when He becomes incarnate 
(111 12 13) Attachment for one’s famil> is a hindrance to 

devotion, winch is vanquished by undertaking a tour to places 
f pilgrimage One who takes to the ‘Sravana’ of the talcs of 
the Lord js a highly qualified devotee, but one who is an object 
of the Grace of God is the best or the most eligible person V sa>s 
that the Purina narrated by Lord Kr?na himself is the Bhg , 
for, who else but the Lord Himself would know the divine sport, 
which forms the subject matter of the Bhg* ? (Ill 44) Other 
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puranas are said to be subsidiary to the Bhg The determina- 
tion of the meaning of a thmg on the basis of reasoning 1 $ 
Maukika* or earthly, while the meaning of the Bhg, is divine 
(alaukika), and it does not present itself to one devoid of fitness 
or eligibility The question as to how the ^Nirguna Br could 
bring about an effect (\iz the world) which is Saguna, and also 
the predication of a desire to create on the part of the hhrguna 
Br , should not be explained as suggestive of the Saguna Br 
being the creator of the world — since the latter position would 
imply that the lower Br , conditioned by MSya, creates the 
world and hence, such a God is ungodly (‘durbbaga’) (111 51) 
Actually, God does not depend on this Maya, since he is not 
qualified hy it, but the latter stands to him as something like a 
maid servant to her Master (111 Comm on v 53) And the 
connection of the cause to its effect or a contrary nature is not, 
saysV a defect, but it speaks of the glory of the Lord, 
because such a connection is His own creation and described by 
Himself {HI 55) Similar contradictory results are due to Maya, 
c g the person remaining alive m spite of his head being cut 
off 1 

On account of the Wish of the Lord, e\en the liberated jivas 
may return to mundane existence Births and deaths constitute 
the nature of this mundane existence (samsara) 

The jivas of females are dependent on Prakrti according to 
V *• The power of Maya, constituted of the three gunas 
possesses a form that is useful for sport V states (HI 162) that 
through the ‘entrance’ (pravesa) of the bliss aspect into the 
female jivas, the latter have become “objects of enjoyment’, 
although the bhss aspect has also entered into the Purnsa jwas 
(since the latter too become objects of enjoyment with reference 
to the female jivas) yet the predominance of ‘Saku m the female 
jivas through the strength of the guijas leads to their being so 
designated — ( female jivas ) Again, it is because of this pre- 
dominance of £akti’ in them that the female folks are pleasing 
or fascinating The relation of the Prakrti and Puru$a is eternal 
— the grace of Kr$na being the root cause of everything (III 

1 This is brought in as an exception rather than a cute and is meant 
by the author to refer to mythological legendary cases (with no historical 
value but considered by him as historical) 

a?fciwn r — (Comm on 111 160) 
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V states that for the good, everything is achieved through 
TjhaVtr— jt js discrimination between what is selT and non-seir, 
it is knowledge and also yoga 

‘Whatever one strives after (whether it be ‘dhTfnta*, *artha\ 
Tuma* or mok$a*) shall be accomplished by resorting to the 
feet of Kr$na and in no other manner — this forms the subject 
of the fourth skandha of the Bhg The problem of the 
complete extermination of both ‘Pfdrabdha* and ‘kamya* actions, 
in the case of a jfutun which has been treated tn Anu IV I 13-19, 
has been referred to here under the discussion on the topic of 
the Divine Wrath, which is regarded by the followers of Suddha- 
d\aita doctrine as capable of putting an end not only to the 
TrarabdhV karma results, but also to all types of karma forces 
and even their effects or fruits (which may have already started 
to be experienced) (pp 177-128) Thus, it is implied that the 
Divine Will can operate where even knowledge fads smee the 
latter is not capable of nullifying all karm-results V states that 
wealth (artha) that is obtained through the Grace of God is 
useful, while the rest should be considered to be useless 
(anarthatvam) (IV 8 81) 

The Lord, when pleased with devotion, manifests himself as 
the Aksara (which is His Abode and the cause of the world) 
in association with the vital breath (IV 8 93-94) In the path of 
Fusp, the Will of the Lord is supreme, and therein the worship 
of the devotee is centred round Krsna alone and none else An 
association with the good, the realisation of the Highest m all 
things through their teachings and an unswerving faith in the 
Lord, which is produced by taking recourse to self sacrifice, 
represent steps in the ladder leading to ‘Bhakti* (IV 20 144) 
‘Bhakti* is, thus, very difficult to be attained , yet, it should not 
be said that the "Grace* of God is purposeless, because ‘Bhakti* 
does not arise in one in the absence of Divine Grace, even when 
he is qualified otherwise (through the practice of other means) 
Nor should it be said that other means should not be resorted 
to and that let there be mere ‘Grace* (since it is both essential 
and easy to obtain) — because other means do make one 
‘formally fit’ In the absence of such "formal or essential fitness* 
(svarupa-yogyata), there cannot arise an effect with respect to 
the object, even if the co operative instruments are present, e g 
a piece of stone may be present, but if it is intrinsically or 
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is the Lord's own, not its own) The body, etc, are not so, 
since they fall wrthm the range of the world, which is the real 
manifestation of the Lord Those false notions are responsible 
for bringing about a connection between the jtva and the 
bodies, etc Even when the jiva and the Inner-controller are 
said to stay together in one, the Inner-controller is not 
dependent on intelligence, while the jwa is dependent, nor 
is there any m5ya, nor infatuation resulting with respect 
to the Inner controller, who is (unlike the jiva who is h'ippy, 
unhappy, etc) the remover of unhappiness by means of 
knowledge The Inner-Controller, being the I $ vara, has no 
attachment to actions, etc , and is but a form of the Lord mani- 
fested as such through the Wish of the Lord to sport m variety 
resulting from the high and low creation Therefore there is no 
‘Samsara, accruing in the case of the Inner-Controller (IV 175) 
‘Buddhi* or intellect is said to have been mentioned even 
before thejiva’s acquisition of a body, since the Lord Kf$na him- 
self has created it along with the vital breath, the senses, etc , 
before the adhyasa or superimposition takes place with regard to 
the same (IV 176) V says that those who indulge in sense 
pleasures, etc , and disregard the dictates of the Bhg are des- 
cribed as “Male”, while others who follow the teachings of the 
Bhg and rely upon its word are “Female” (IV 178) The 
intellect (buddhi) is regarded to be ‘female 1 because it pertains to 
the notions of body, Self, etc , which are of the nature of ign- 
orance , since the latter is regarded to be ‘female* on account of 
its fascinating character, intellect also is said to belong to the 
‘female* group (This, indeed, is a unique idea ) i 

In spite of being connected with a body, etc for the sake of 
Sport, Brahma and others do not possess an earthly (parthiva) 
intellect that is constituted of the notions pertaining to body, 
self, etc Such an intellect is denied of them, who have attained 
perfect knowledge Their intellect, eyes, etc , are of the nature 
of knowledge ( Juana maya), and their vital breath, speech, etc , 
are of the nature of Yoga or concentration because they are the 
objects of the desire of the Lord to carry out a particular 
activity through their agency, and as Such, their bodies, senses, 
etc , are enlightened (IV 181) 

* This is a twofold use of the feminine concept from the attitude of 
self-dedication and from the characteristic of attractiveness 
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Explaining the import of the negative answer to the question 
To whom do >ou belong ? ‘Whose daughter are you r V* states 
that the ignorance of one's father in that context is suggestive 
of the ignorance of the nature or the creator of the world— and 
smee the effect (the world) is an object of perception* it is 
established that though unknown, the Lord u the creator of 
tlic intellect* etc,* and these are not fictitious 1 

Hereby, says V , the views that are opposed to oursjstem 
(like the Ma>a vada) are eliminated *1 do not know* in the 
capacity of an answer to the question about the creator should 
not be mistaken to represent the objective ignorance as the 
cause of the world, because this ignorance is dependent on the 
Jlva fas its attribute), and hence there would result impropriety 
of the use of the first person Nor should it be regarded, points 
out V , on the strength of the plural use m 4 we do not know* 
that even the Jiva is included in the field of ignorance, and hence 
the first person use is not improper — because ‘she* (ignorance) 
could say so only if she were herself ‘the knower of truth* 
fTattvajha), which she is not And if she were *tattvajna\ she 
cannot be herself, viz* ‘ignorance 4 — and because ‘knowledge* can 
belong to the Jiva on!) (and not to ‘ignorance*) Moreover, if 
the body, self, etc , were fictitious, the knowledge of Br which 
would put an end to ignorance, would also destroy one's very 
nature or the self * s 

Again, says V , if the ‘Jivatva* or the condition of being a 
Jiva were begumingless, what is the proof for its being a 
product of Avidya ? If it were said that its destruction 
through knowledge acts as a proof, V answers m the negative 
and explains that it is ‘samsdra' only, a product of ignorance 
(of the true relation of the soul to the world and to Br) that 
can be destroyed by knowledge and not the world* which is a 
creation of the Lord If the opponent were to say that he does 
not subscribe to the view that the body, self, etc are created by 
the Lord, just as the ‘Suddhadvaitms’ do not believe in the theory 
of Avidya* — V rejoins that the Maya va din is thereby betraying 

* fir fern 

I* — praka& on IV l¥2 (pp 232 33J 
i Prakash on IV 1S3 (pp 233 34) 
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himself by declaring ‘liberation’ to be of the nature of the des- 
truction of one s self, and by prescribing that as the goal of 
human endeavour 

Thus far the Bhag\atartha chapter (of the T D. N ), which, 
m V ’s own plan,- — as pointed out above — forms like a bridge to 
the Subodhuu now following 

3 Subodhmi 

This is a commentary on the Bhg (the first three skandhas, a 
part of the fourth, the tenth and a part of the eleventh), which 
purana is deemed to be of supreme authority by V Our treat 
ment of that commentary here touches points of philosophical 
importance (as has been stated earlier) with the aid of a work 
called ‘Subodha ratnakara* (in Gujarati) which represents a 
collection of important statements of thoughts occurring in the 
Subodhmi 

The Bhg lias been described as the ‘fruit of the desire ful 
filling tree in the form of the Vedas, having the Gayatn mantra 
as its ‘seed —all fructifying m ‘Bhakti The Lord s manifesta- 
tion as the son of Devaki is for the welfare and liberation of 
beings Those who undertake to listen to tales of His glonfica 
tion attain an immediate release from this dreadful transmigra- 
tory existence His sport is said to be effortless, being carried 
out through joy 1 He possesses the power of Maya, whereby 
He becomes all, and this Maya power cannot be known, nor 
transgressed by anyone He is supreme joy and can be expert 
enced by beings in accordance with their eligibility (fitness) He 
is the object of unconditioned and unimpeded devotion If this de 
votion docs not bring about a feeling of affection for the Lord, 
the object of worship remains unfulfilled ‘Brahman , ‘Parana 
atma’ and ‘Bhagavat’ are His different names, and, fixing faith 
m Him, the sages realise the Self within by means of devotion 
He is the Lord of the Sattvatas and should be heard, praised, 
meditated upon and worshipped When the Lord is cognised 
within oneself, the knots of the heart get untied or dissolved, all 
doubts are removed and the action loses its binding character 
(I 2 21) He is the creator of the world — the cause of the 
origination, sustenance and dissolution of it and yet remains 

1 ntfipnnwi v (p 14) 
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beyond the triple distinctions of Prakm V savs that the Vedas, 
the sacrifices, the yogtc practices, all ritual activities, all know 
ledge, penance, religion, etc, ha\e Lord Vasudeva in view 
and He is the Supreme End to be attained The Lord created 
the w orld by means of His power of Maya, of the nature of 
both being and non being, representing the high and the 
low entities 1 V says that the Lord, uniting with this Maya, 
manifests Himself in the form of the world * This Maya is 
very close to the Lord and ‘sleep' is also one of His powers, 
which takes the jiva near Him When the jiva reaches upto 
Maya, he is said to be in (ordinary dream affected) sleep , while 
on going near the Lord, the jiva falls into deep sleep This sleep 
allows the jiva to come back to its normal state of existence , 
while the power of Vidya leads thejiva toBr, but does not 
allow it to come back. After having referred to the creation by 
Br through His union with Maya, V hastens to remark that 
the Vedas state that Br created the world without any connec 
tion with Maya, while the Puranas affirm Him to be the crea 
tor m connection with Maya Jt is because of this Maya that 
the Lord appears as the possessor or attributes amongst those 
objects which are seen as qualified and residing within them. 
He shines as the Inner Controller through knowledge (12 31) 
Like fire which is latent in wood, Ht is present in all beings, 
and this Universal Self appears as many Having created the 
beings characterised by different qualities senses etc., the Lord 
enters into them and experiences these aspects of the beings It 
is for the good of the world that He manifests Himself m the 
form of different incarnations The Lord assumes the human 
form with the aid of ‘mahat* ego* and the fiv e ‘tan matras*, 
while He becomes Sodasakala’ (sixteen tactored) by means of 
eleven sense organs and five ‘maha bhuias\ with a desire to 
create the world (13 1) The foundation or the seed of all 
different incarnations is immutable and eternal while the 

i l (d 2 30) 

Here Maya is spoien of as Sadasadrupa while it was described earlier 
n I 1 18 as the power to become all Again Sadasadmpa might setm 
to come near S s definition of Maya as I But 

their connotations are not the same 

* Docs it not mean that He becomes — even when MayS 

for V is His power * 
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creation of Gods, animals, men, etc , is through the part of Its 
{16) parts Describing the various incarnations and factors of the 
Lord, the author gives what we might call the signature-tune of 
the s)Stem, viz * that *§n Krsna is the Lord Himself (1 3 28), 
one who worships Him with devotion is freed from the mani- 
fold misery In the explanation of verse 30, V says that in 
accordance with the sutra, farupavad eva hi tat pradhanatvat’, 
Br does not possess *rupa’ at all, since He is of the nature of 
sentiency and since the non sentient alone can acquire a f rupaV 
His body in the form of the Cosmic Egg is made of the Maya 
qualities Like the clouds m the sky and earthly dust in the 
wind the characteristics of being the object of perception are 
super imposed on the Percener by the ignorant, while m reality 
the Lord is all pervading and the seer of all Such characteris- 
tics do not belong to Him but to the jiva He creates this world, 
protects it and destroys the same through sport, but is not 
affected by the good and the evil arising thereof He is present m 
the created beings and is self reliant one who resorts to this 
Lord of all worlds and dedicates all his belongings to Him, 
considering all to be the Lord, does not have to come back to 
this mortal world The women folk, the Sudras and those low- 
born people who ire not entitled to Vedu, learning, may attain 
sabition even m the absence of other means, through the hear 
mg of this great work (Bhg) 

When knowledge and bhakti together produce some fruit, a 
doubt arises as to which one of the two has been really instm 
meital m bringing it aoout V says that mere knowledge, bereft 
of devotion to the Lord is meaning les3 since bhakti is com- 
plementary either to the nature or fruit of knowledge (p 63), 
and hence in the absence of bhakti, there would be no accom- 
plishment of its nature or fruit One saying that, after having 
superimposed the Self on the body, etc , a person should attempt 
to sustain the same is destined to attain hell One who takes to 
the path of renunciation or abstention (NivrtttL obtains the bliss 
of the Self, and the bliss of Br is meant for one who renounces 

1 k enuR fa mk; ^ snfat \ — 

p* (p 43) 
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everything like Suka V. then discusses ^ho should undertake 
hearing, etc , of the Lord’s life, and declares that the followers 
of dharma should hear His tales, etc , but they should give up 
all their dharmas, even as in the Nivrtti-njarga It is the natural 
duty of the jivas to sene* the Lord in accordance with the path of 
devotion (p 66) — especially so because they are ‘parts’ of the 
Lord and associate e union (savujya) with God the end in 
view Lord Puru^ottama is the highest entity, next to whom 
comes Aksara, another form of the Lord A different additional 
form of Him which is the agent of all activities is Kala, a most 
important thing Karma and Sv abhav a are parts of this Kala- 
Sacrifices represent different forms of the Aksara, and Prakrl r 
and Puru^a also are forms of the Aksara. From them come 
forth the *tatt\as* or elements which give rise to the Cosmic Egg, 
(Brahmanda) Therein, the jlvas are but parts of the Purusa. 
The worship of the Lord is not attained through Kala, since it 
is performed b> the (jlvas w hich are) integral parts of His and 
cannot be inspired through an external agency The grace of 
God alone is instrumental in bringing about the highest attain- 
ment Even the intellectual effort m this direction leads only to 
the Aksara and not to the Highest Lord (p 67), therefore one 
should try to worship Hun. Even when the devotee may come 
back to this world along with the Lord, when the latter be 
comes incarnated, this ‘coming back’ on the part of the devotee 
is not due to non attainment of the Highest through devotion, 
since it is of the nature of supreme bliss, and hence represents 
the fruit itself (V 19) Thi* world is a manifestation of the Lord, 
but not the Lord Himself, its origination, sustenance and dissolu- 
tion are due to Him Since there is a non-difference between 
the cause and its effect, the difference is onlv from the stand- 
point of the effect, while from the standpoint of the cause* there 
prevails non-difference (Bhedasahijnurabhedah tadatmyam) 
Bhakti is said to destrov the ‘rajas’ and ‘lamas’ qualities in ore 
The Karma which is normally the cause of bondage becomes a 
purifier when it is dedicated to the Lord (p 74 j That action 
which is performed with a view to please the Lord, gives rise 
to Bhakn and knowledge 

BhakU puts an end to all cv ils (“anarthopaiamam saksdO, 
such as depression, infatuation, fear and so on. An attitude of 
sdf-conlentment and absence of all complexes give rise to 



IMPORTANT WORKS OF VAUABHA 


213 


unconditional (unalloyed or selfless) devotion to the Lord (p 91) 
j§ri Krsna is said to be the solace of all who are tormented by 
the fire of Samsara, and He is the great Lord, higher than the 
Trakrti, who resides in the sheer 'Kmvalya’ of the Self, having 
originated the power of Maya through His power of Cit 

The manifestation of the Lord and the co-incarnation of the 
rsis, etc , are for the sake of producing the highest deliciousness 
(rasa) to be enjoyed by the devotees V says that the enjoyment 
of this deliciousness of love does not anse for one and all, even 
as the rise of such a sentiment depends on one who is ‘rasika* 
or connoiseur of dancing, wh^n there are many others witnessing 
the performance (in whom it does not so arise) 1 
Krsna is spoken of here in 1 9 10 as ‘Mayayopatta-vigra- 
ham’\ which is explained as ‘possessing a body through His 
power of Maya He is abiding within all beings as the Inner- 
controller, for the external cognition (Bnhirbhana) of which. 
His power of Maya becomes instrumental (p 129) Having 
fixed his mind upon the Lord by means of devotion, and singing 
m praise of His name, an ascetic, while passing away, gets 
freed from the sting of Karma (1 9 23) One whose happiness 
abides m Kf$na is a real happy soul (p 143) When any crea 
tion is to be spoken of, its previous state must be described 
first When the concluding day of Br comes to an end and 
when it is ‘nightfall , the cosmic Egg breaks and there is, a com 
plcte absorption of all ‘tattvas’ This ‘kala is termed Ratn or 
Night The powers of the Lord rise up in Him in turns of ‘sleep 
and ‘waking But whether in the condition of sleep or of wak- 
ing, these represent the Lord upto the origination of gunas 
(p 152) Thus, the Lord alone was there in the beginning and 
He created kAla m the first instance as of the nature of Hi$ 
Valour, and this Kala woke up the sleeping or dormant 
potter of Mu>a in the Lord This Maya is two fold m that the 
Lord thereby firstly manifests Himself tn the form of the world 
and secondly, it confuses the juas that (through His desire to 
create) ha\c emanated from Him The devotees realise Him 
ttithin themselves with a pure heart The Lord who becomes 
incarnated within the frame of this world with the aid of His 
is wrongly believed to be attached to it by an ignorant 


*1* 112. 
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person owing to the projection of human characteristics on 
Him even when, in reality. He is absolutely untouched (I 1 1 37) 
The world is dependent on the Lord, who unites people and 
also causes separation of people On account of Maya, He 
appears to be many, as reflected in different forms 1 The re- 
alisation of Br puts an end to all calamities and tears asunder 
the distinctions and duality In I J6 26-29, V enumerates the 
attributes of the Lord such as ‘satya* (truth), ‘sauca* (punty), 
‘daya* (pity) and so on Verse 35 in I 16 describes how \er> 
difficult it is for one to bear the pane* of separation from the 
Lord, who, by means of affectionate gazme, beautiful smiles 
and sweet words, wins over the hearts or takes awa> the self 
mastery (steadiness) of the female folk As regards sacrifice, 
V points out (1 17 33) that the Lord is to be worshipped as the 
Self of it and the sacrifice will represent the ‘adhidaivika* as 
pect when earned out in accordance with the path of devotion, 
the Lord being the ultimate dispenser of its fruits Gambling, 
drinking ‘women* and v tolence are the four ‘adharmas* or eviJs* 
prevalent in the Kali age Falsehood, pride, passion attachment 
and enmity are also said to be the Kali-charactenstics Worldly 
dealings are termed ‘Sanmpata* meaning ‘a state of delirium* 
This ‘delirium* continues as long as one is alive but it is remov- 
ed by doing acts concerning the worship of the Lord by means 
of one s bodv senses and the self Mental worship of the Lord 
is said to be ‘sjttvika or good (p 265) V declares that he 
does not consider heaven* or non return to the world to be 
at all comparable to ‘union with the Lord (Bhagavit sanga) 
and (as second to that) what could be more beneficial to a 
human being than association with those who have been united 
with God' ) Hence the path of Grace is the best of all p3ths, 
as compared with the worldly and Vaidika ones (p 269) The 
Lord is ‘Rasa or Deliciousness* and He generally prodaces 
this sentiment in all the hearers alike but in iIk case of those 
who are overcome with the most evil maladv of transmurratory 
life (samslra) there is no access (to that) available and the ab- 
sence of perception of this Rasa ocn for once, leads to th~ 
absence of inclination towards it (p 269) As for (he devotees 

l* ■»*!<** • *T5t I I* 
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who have tasted this 'Rasa* once, there is no quenching of their 
thirst after it, since the Lord is ‘Deliciousness par excellence*. 
Those attached to the Lord have no attachment for their body, 
etc Even the meanest member of mankind can extricate himself 
of all defects through the grace of God When the mere re- 
membrance of Him can instantaneously purify the devotee* 
what could not be achieved through seeing, touching and so on 4 * 
'Resort to Him* the 'store-house 1 of Bliss indeed and do not 
get attached to anything else, since it leads to self degradation 1 , 
says V in the concluding note to the first ‘adhyaya’ of the 
second ‘skandha* 

In the second adhyaya, different yogic practices like *dhyana\ 
Mharana* and so on are described as having Han in view, but, 
reminds Y , all the^e should be marked with an undercurrent 
of affectionate devotion to the Lord — which alone qualifies 
different paths and practices as right routes to the Sumtnum 
Bonum Any moment that is spent in worshipping the Lord 
or in hearing tales of His excellent deeds* etc * is well spent and 
that moment alone is considered as one that does not cut short 
the life of the devotee concerned (II 3 17) The unaffected and 
different principle* viz the ‘Para Br 1 is the Highest, which, on 
account of a desire to be many* created the world He is the 
cause of the origination, subsistence and dissolution of the 
world which He brings about by means of His powers of Maya, 
for the sake of sport He is immanent in all beings He has 
entered into all created entities after having characterised them 
with different names and forms The chanting of His names, 
indulging m remembrance of Him and so on at once wash off 
the (effects of the) sins of the devotees By resorting to the 
Lord, the devotees attain to an attitude of complete detachment 
from worldly objects and come to realise Br V states (while 
explaining II 4 17) that penance or self mortification is of the 
nature or affliction and since it culminates in the stage of *sa- 
dhanV or means only, it is not bercficial Nor do the sense- 
organs, when agonised or subjected to pains, give rise to happi- 
ness 1 V cites Glt&* in support of his \icw and states that by 
self mortification one surel) becomes guilty of causing grievance 


% 
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right example, since they have attained Him and hence their 
lives serve to be an indication of the highest attainment m this 
path of devotion (II 7 33) V defines ‘Rasa* as ‘an entity filled 
with bliss (‘rasa 1 ) and devoid of any other connections* , l and 
then explains it as ‘a particular type of dance wherein many 
charming damsel* take part 1 , or it is the enjoyment thereof 
predominated by the sentiment of love (‘Angara 1 ) The incarna- 
tion as ‘Buddha' is for the sake of confusing the demons 2 Krsna 
enters the loving heart of the devotee on account of the ‘Sravana* 
undertaken by the latter, who, being purified thereby, never 
more gives up Krsna's Feet, to which he has resorted (II 8 6) 

In the ninth ‘adhyaya* of this ‘shandha*, V explains the 
natures of the jiva and Br The ‘jiva’ is ‘one that lives*, only 
making an effort to sustain the vital breath When it is confused 
by Maya, it resorts to the Asanya or the chief vital breath (of a 
ten fold nature) and comes to be known as a ‘jiva' (p 145) 
The separation of the jivas from Br is due to Br *s desire to be 
many The Lord s power of action belongs to the Sat aspect 
and that of Maya to the Cit aspect while that which is the 
cause of the world belongs to the Ananda aspect These attri- 
butes of Sat, Cit and Ananda, while separating themselves, 
divide their substratum also, and it is then that the Lord is said 
to have hands, feet, etc m all directions and is termed ‘Sahara* 
or ‘possessed of Form* (p 145) Because of the manifold 
nature of Maya, which cannot be defined properly, 3 the jiva 
getting tinged by the attributes of Maya conceives of the 
notions of *T and “mine 

V states that one who believes m the greatness of the Lord 
and does not doubt His being the Master rises beyond the pale 
of confusing Maya its attributes its effects and the notions of 
*T* and ‘ mine ’ (IT 9 3, p 147) Of all powers of the Lord the 

C onid from pre page 

rights or man (due lo him on account of his moral deeds and so on) and 
contrad cts the very existence and purpose of man s freedom and moral 
responsibility 

1 ‘TT'rr =nir ?tr i* — II 7 33 

2 1 35 m; II 7 37 (cf T D N I 15) 

4 

t* — 01 7 37 ) 

3t OTI l'(— U 9 2, p 146) 
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The Knowledge born of this vtsayata is illusory, while that born 
of ‘visnya* is the correct knowledge The perception of the moon 
as two moons is due to Maya only, so also is the cognition of 
darkness (as an object of d if set perception) m the absence of 
light This latter example illustrates ‘the perception of a thing 
in the absence of an entity*, which is due to the confusing 
Maya 1 * * * V The scriptural texts as well ns the valid means of 
knowledge have in view the removal or this illusion (pp 164- 
165) 

Y defines ‘NirodW- as "a favourable condition for the 
Divine Sport along with all His powers**, and ‘Mt-kU’ (liberation) 
as “regaining of one’s natural form by destroying another 
form" a 

One may resort to the Lord (asraya) by way of seir surrender 
or union as also through (what is commonly called) origination, 
sustenance etc ‘Abhasa* is again explained here by Y as corres- 
ponding to origination, etc , meaning different modifications of 
being which, m reality, represent ‘resort’ (asraja) unto illusion as 
applied by the followers of Maya V himself does not recognise 
origination, etc , as such (since these, for him, are but phases 
of ‘manifestation* and ‘concealment*) Thus, ‘abhSsa* and 
‘mrodha* — in his terminology stand for ‘utpatti’ and pralaya* — 
respectively, and other intermediate modifications are but diffe- 
rent phases of these These two, viz ‘abhSsa* and ‘mrodha* 
depend upon the Lord, the supreme Br , the highest ‘Resort* of 
all (pp 174 175) 

He is the Spirit, the Divinity as well as the Element factor — 
as represented respectively by the individual soul, the Inner Con 
troller and the body This is how He becomes the ‘asraya of 

1 V explains abhasa in two ways (i) as mere appearance in the 
absence of a reality as in the c£se °f the two moons (n) as reflection 
(say of one $ face in the mirror) 

* Cf Subodhim X 1/1 

a The definition of Mukti as given here (II 10-6) seems to md cate 
that the form of jiva as such has to be eliminated in order that n may 

attain liberation, which is defined as svarupena vyavasthitih Perhaps 

V has foreseen the possibility of its be ng misunderstood as suggestive 
of the unreality or the fictitious character of the jura qua jiva — and there 
fore he specifies that the anyatharupa of the jiva is also real and its. 
abandonment only refers to a special condition of the jiva (p 174) The 
wa Tema ns a jiva but recognising itself as an integral part of the Lord 
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knowledge, and He Himself does not require any ‘a$raya\ since 
He is "the Resort' of all, setf*subsistent, etc Matter, action* 
Kala, Svabhava and jna owe their existence to His Grace 
(II 10*12) 

The single-minded and natural un self-seeking devotion to the 
Lord is said to be superior e\en to yogic accomplishments and 
it is capable of instantly destroying the linga body (ko$a) which 
is the root of ‘samsara* (II 25 32 33) The best devotees are 
those who do not desire to attain ‘union* with the Lord but 
crave to be for ever in His service Prakrti is regarded to be the 
cause with respect to one s becoming an effect, a cause and an 
agent, while it is Purusa who is the cause of one’s being an en 
joyer of happiness and misery (III 26 8) Doubt, confusion 
(vipar>asa), determination (of truth), memory and dream are 
different characteristics of *Buddhi* (III 26 30) The Purusa* al- 
though abiding in Prakrti (material body), does not get influenced 
by the latter, since He is unmodified, a non agent and Nirguna , 
but when this Purusa* i e the jiva gets entangled m the ego and 
cherishes an attachment for the material gunas* there arises the 
‘samsara' of* I 1 and “mine in his case (III 27 1-2) One can 
^ control one's wandering mind by bhakti (born of love for the 
Lord) or by renunciation (resulting from detachment from 
worldly entities) 

Just as, although identified (as “imne”) with sons, wealth, 
etc , the jiva is distinct from the latter, in the same way, it is 
different from body, etc (II I 29 39) 

Renunciation in ttself is improper and is inferior to self surren 
der and dedication to Kjsna, says V Those who see difference 
between the jivas, etc and the Lord are the ‘extrovert’ type of 
people who fall a prey to the Kala or Time V explains the 
word Kala’ as ‘one who knows, understands or eats up (des- 
troys)’, or ‘one that encompasses man by means of action or 
knowledge’ This kala is said to be the controller of e\en 
Brahma and other deities (III 29 33) The feet of the Lord 
should be the final resort for all devotees V points out that 
service to the Lord must be regarded as the supreme duty of all 
pvas — and this service should be directed to Lord Kfsfla only 
and to none else (III 32 3) Those, who remain engrossed in the 
performance of ritual and do not undertake Mra\ana\ etc, 
should be considered to ha\c been ‘killed by Providence itselP 
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by way of making their senses averse (‘Pcatikula’) to *Sravana\ 
etc. 

The author lays special stress on the efficacy of ‘bhakli*, and 
the supremacy of its fruit (over other fruits attainable by other 
means) and states that of all forms that seem to be worthy of 
being worshipped, it is Lord alone that should be resor- 

ted to, and that all thoughts should be directed to His service 
only It is Bhakti alone that leads to the highest fruit, while the 
latter does not accrue with respect to followers of any other 
path Other paths are characterised by vanity (sabhimana) and 
bring one back to the mortal world, while the path of devotion 
is free from this drawback, and hence, worthy of being practised 
(III 32 22) 

The concept that the Lord is the all-doer should not be misun- 
derstood to express the futility of the ‘bhajana*, since m the 
absence of the latter one does not come to realise the truth of 
that concept 1 The author states that the three-fold practice 
of Bhakti as based on scriptures is represented m its Tamas, 
Rajas and SaUva aspects by the followers of Visnu-svamm, the 
‘tattva vadins* and the followers of Rama respectively, and he 
places the doctrine of Bhakti as propounded by himself as be- 
yond the pale of these gunas (nairgunya) 

V defines the term ‘Nirodha* as *a favourable condition for 
the divine Sport of the Lord* caused by the mconcenable powers 
or His pCll )* This Sport of the Lord is explained and justi 
fied by V in a unique manner — he says that "blazing fire, when 
stationed outside cannot enter into a piece of wood and light 
the ‘fire’ (potentially) existing within that piece of wood, and that 
fire (potentially existing) within that piece of wood can neither 
be able to burn that piece of wood by itself* —in the same way, 
although Visnu is all-pervading, in so far as the manifest form of 
Visnu does not enter into them the jivas cannot merge into Br , 
thus, it is for the sake of facilitating this that the Lord sports in 
the world (X 1 1) 

1 This it, typical of the occasions when V somehow bangs m th'- 
element of human endeavour andco operation to the Lord s grace — out 
of a free choice or consent it so seems here Other statements seem to 
exclude that, and so does the system's logic 

a Compare P R — treatment of this topic in Ch VI 3 also Subodhmf 
IM0 6 
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The power of the Lord which is said to be responsible for 
the creation or the world is ‘Yoga Maya’* One who is protected 
by the Lord does not pensh Nothing but self-surrender at 
the feet or the Lord can be of any avail to a jiva in Us flight 
unto the Highest on a path that is bereft of any (other) support 
The jrva who binds itself with a rope in the form of love to 
the feet or the Lord does not fall down from SLch a flight 
(X 2 33) 

The experience of the Self or self realisation destroys one’s 
ignorance, while the realisation of Br puts an end to one's 
notions of distinctions and dmlity, — these two together remove 
the super-imposition of the body, senses, etc , and give rise to 
Pure Non dualism (X 2 35) In the path of Bhakti, the Lord 
Himself acts as the means of valid knowledge (pramana), the 
object of knowledge (prameya), the means (sudhana) as well as 
the fruit (phala) 

The company of the good and the Bhg represent the "elemen- 
tal” aspect of the Lord, knowledge and devotion the ‘'spiritual** 
aspect, and the very feet of the Lord (which one resorts to) 
stand for the "divine” aspect (which is revealed to a devotee 
when the Lord is pleased with his devotion) The attainment 
of any of these makes one blessed (X 3 37) The removal of the 
miseries of His devotees is as natural to the Lord as ‘smell’ is 
to earth The Lord becomes perceptible in His manifested form 
only because He so chooses to, but in reality. He is beyond the 
range of sense-perception The Lord is said to be the "giver of 
liberation to one and all 1 

The powers of Action and Knowledge belonging to the Lord 
are never concealed (X 6 7) , ‘Maya* gets dissolved in the pre- 
sence of the Lord The activities of krsna are "extremely 
divine” (atyalaukika) since they are carried out m dire opposition 
to the age (ytiga) and the means used (when He appears) One’s 

iThe *durjna jivas present a difficulty m this respect Does V 
implicitly taVe for granted that they are somehow freely responsible for 
their obstinacy — in spite of his other statements m the opposite direction ? 
There are some signs of discrepancies in the school as to this — as noted 
elsewhere (Cb VI 4 ) Or docs V mean * all tho*e capable of it — as if 
assuming that the * durjfia * souls are excludedas naturally as the beasts 
The thing is not qui*c clear but it is difficult to exclude a predcstmanan 
answer 
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ous types of sports in a. human form are for the sake or estab- 
lishing ‘bhakti’ m the case of the devotees V* advises that one 
should direct all one’s sense, etc , to the worship of the Lord 
‘Liberation’ (irmkti) and ‘love for the Lord’ are said to be the 
two forms of ‘Nirodha’ Mukti means the non- remembrance 
of the world (prapanca-vismrtih) 

V stresses the significance of the association with the good 
(satsanga), which he deems to be even superior to the knowledge 
of Br and he illustrates this by saying that the contact with a 
heated iron-ball creates a deeper sense of burning than that 
with fire itself— in the same way, an association with the good 
puts an end to one’s bondage (X 10 41) (This seems to mean 
that the “contagion” of personal contact and example is more 
efficacious than mere theoretical knowledge) 

The above statement is corrected as it were by V , since he 
immediately states that it applies to the followers of Maryada, 
while the Lord Himself can remove ‘bondage’ in the case of the 
non-eligible persons also , and thus, the Lord’s supremacy is 
established over Satsanga, etc 

The ‘stream of the tales of the Lord’s glorification* enters into 
one through the ears, and flows out from the mouth , thus when 
repeatedly allowed to flow, it purifies one of all one’s defect* 
(X 12 41) 

The Form world (Rupa-sr$ti) of the Lord is endless, mutable 
and gross, while the Name-world of His is subtle, immutable, 
of the nature of knowledge (X 13 43) 

V endorses the view that women are wicked (dusta), but 
explains that their wickedness is due to their ‘yonf or birth 
(bodily nature) and it does not pertam to their jivas as such 
(X 13 52) Any type of connection with the Lord — established 
cither through love or anger or jealous} — serves as a means to 
liberation (X 13 64) It is dement (pdpa) that causes one to 
take to the course of action opposed to the Vedas, but when 
there arises merit (dharma), one does not feel inclined to that 
wrong path (X 17ft) 

The sentiment of Loie (SrnSara) involves all sentiments , the 
others are not regarded to be ‘sentiments* at all (X 18 12) It is 
considered to be the supreme good fortune to be accepted as a 
follower of Bhakti — and it is indeed glorious to be the recepl- 
able of Pu$p pu$ti (X 19 4) 
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V. otters a moral code of pood conduct when he sa\s that if 
a jiva were lo assign to everything its rightful position as belong- 
ing to the Lord and as meant for ore and all, and free oreself 
from the bonds of cuo and possession* it would be worthy of 
hems deemed equivalent to an incarnation or the Ixird 
(X 19 3$) 

As compared to the Bliss of the Lord, the bhss of‘Svarga* or 
heaven is insignificant (X 20 9) The incarnation of the Lord ts 
meant for the dm mg a« iy of e\ d people and for their anmhi 
lation (when the) cannot be removed), so as to Keep others away 
from evil contacts and their influences — and to offer liberation 
to those who follow the path of demotion and worship the Lord 
(X 24 9) 

The jlva on which the Lord wishes to bestow His Grace turns 
its senses away from their external objects, but the sense-organs 
may not yield to this grace when they are surrounded by a host 
of sense-objects The Lord sa>s that when an object can be 
acmes ed with the aid of a Small* favour. He does not employ 
His ‘great* favour, but simply severs one from one's wealth and 
belongings first, and then leads him on by means ofa*smatr 
favour (X 24 16) 

By means of His ‘Nirodha sport\ the Lord undertook various 
activities and thereby put an end to the miseries of His devotees 
(X 25 3) 

Enjoyment of an object without its being dedicated to the Lord 
involve* sm (X25 4) Avidya which is caused by the Man- 
power of the Lord cannot operate with respect to the devotees of 
the Lord The bhss of ‘bhajana is greater than that of Br (in the 
maryada path) (X 25 17) The manifestation of the Lord is for 
the sake of liberation of all beings, and there is no selfish motiv e 
behind it on the part of the Lord The Lord, by His v cry nature, 
is the husband or master of the jiv as — especially of the female 
ones (X 26 24) ' Mere offering of wealth does not please Him 
since it is the spirit of humility and utter dependence that acts 
as the means to win His pleasure (X.29 l) If a ‘Sattv ika* person 
becomes self-dedicated towards God, he acquires devotion, but 
through his contact with devilish persons, his goodness and dev o- 

x Urn is ambiguous m the light of what was said above Does it contain 
an implicit reference to those jlvas who assume an Hala iAiW * gopt form 
i n the Lord $ sport ? » 
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* on get blunted (X 35 1) V says that ‘Push’ is that whereby 
nil are well nourished and healthy, but those who do not receive 
it, would remain ‘underfed’ inspite of their eating plenty 
(X 35 55) 

In the path of Devotion, ‘enjoyment" (bhoga) and ‘liberation' 
{turning away from ‘bhoga’) are not opposed to each other, says 
V , since it is Lord Himself who offers both to His devotee (X 
48 59) Maya is the ‘capacity to become anything and every- 
thing’* — a power of the Lord — which becomes His instrument in 
the creation, sustenance and destruction of the world (X 54 15) 
The Lord becomes incarnate for the protection of the regulation 
ordained by Himself (X 57 2) V states that the follower 
of the path of devotion should not harbour anything like pnde, 
-or else there would be no difference between ‘bhakti* and ‘jnana’ 
paths (X 57 29) When a jlva becomes utterly helpless, it seeks 
refuge in the Lord (X 73 13) The Lord accepts even an insigm 
ficant object that is offered to Him though intense love Sacrifice 
is enjoined with a view to cut off one’s Karma (for the future), 
to renounce one’s desires and to nullify one’s debt (X SI 40) 
Worship of other deities with the knowledge of their being 
subordinated to the Lord is not faulty, says V 

The Lord is capable of ‘doing* f not doing* or ‘doing it other 
wise', and is Bhss par excellence 

Although the ‘Subcdhim* is just a commentary on the Bhg 
(hence difficult to systematise in itself), it has come to enjoy an 
overwhelming importance on account of the high esteem in 
which the Bhg itself is held in the school of V It is encyclo- 
paedic m its range (hence, again, the difficulty to give it a sys- 
tematic arrangement) — it explains, annotates, substantiates and 
clarifies the contents of the Bhg , and m its turn is accepted by 
later writers professing ‘Suddhadv aitavSda' as a tribunal of 
final appeal m relevant controversial points— a status, which, it 
h*. sawi *«»&&& wtsl, ft Vrc*V> ftt'ytvres 

4 The i $odasa-granthas 

V* is said to have written a number of works, the chief of 
which me the Anu , the T D N , the Subodhml and the § O G t 
his commentary on the Jaimim-sutra which is available only on 
1 \ 1 . and II 1 He docs not seem to have written independent 
commentaries on the klpam$ad$ and the Gita, the meaning of 
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the latter being explained* according to him* m T* D N>I 
Thus the Ann. and the Subodhinf are written in the r,rm of 
commentaries on the B S and the Bhg respectively, while the 
T. D N- (popularly known as 4 Nibandha') and the S O G are 
independent treatises for the enunciation of the Suddh3dv3ita 
doctrines and the elucidation of the scriptural texts 

In the S O G, which consist of sixteen small tracts on 
different subjects, V. has dotted the Vs and cm<sed the ‘t s of 
the \ano us doctrines bearing on the system of Pure Monism 
Some of these tracts describe the doctrine of Pu$p w ns mani- 
fold implications, while there are some, e g 4 *Navaratna~ and 
“Sann>asa Nimaya'% which arc intended lobe addressed to 
particular Vaijnaia devotees 1 The S O G represent a popular 
edition of the Pu$$i-m5rga principles for an easy understanding 
orthe same, and also throw light on the line of thought followed 
by the author. 

(a) The first of these sixteen tracts is called the "Vamuna^takam', 
which contains eight verses, composed in praise of the river 
Yamuna, which is regarded b\ the followers of Push marga to 
be superior even to the holy river Ganges 

{b) Batabodhah (mill the commentaries of PumfOttama and 
Dexakmandana ) 

This tract contains nineteen and a half verses, which explain the 
fourfold end of human endeav our, uz., dharma, artha, kama and 
moksa, as thought of b> the jna (jiva vicanfcj) and by isvenj 
Ordinary people find it difficult to attain these (and the ‘vyakhya’ 
explains that onlv those w ho follow the path of devotion are 
capable of acquiring them) ‘Dharma constitutes a compliance 
with the injunctions and prohibitions as laid down in the srutis 
The undertaking of activity m opposition to these represents 
‘adharma ‘Artha is explained as standing for garlands, sandal- 
paste, wife, progenv body, self, wealth, etc, while ‘Kama' 
means the indulgence of the sense organs in objects of enjoyment 
The ‘Moksa’ or ‘release is a turning away from the notions of 
T and 4 nune pertaining to objects of Mundane existence 

The path of devotion asserts that the dependence on ones 
efforts is inferior to that on the Divine Wish , the former is- 

l Prof G H Bhait s introduction to S O G (MG Shastn Smaraka 
Mlta, No 10, m Gujarati) 
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technically called “Svatah-sastra" m contrast to the latter, 
called “Paratah 3astra” , Brahma only carries out the order of 
the Lord in fulfilling the act of creation, while Siva and Vi?nu 
look after the dissolution and sustenance of the world respec 
Twely Although both Siva and Vtsrm are the incarnations of 
the divine qualities, and as such are capable of bestowing 
fruits like enjoyment (bhoga), salvation (mok$a), etc, the 
assignment of work is done by the Highest Lord m view of each 
one's quality (p 12) The nature (svabhava) of souls is wicked, 
but not so their essence, since they are parts of the Lord 
(p 15) since the souls do not undertake to discharge their 
obligations jq the form of service to the Lord, their nature is 
said to be wicked (dusta) , but, for the removal of this evil 
nature, they should engage themselves m hearing, staging, 
etc , the praise of Sri Kr$na Thus, when there arises in 
the soul a feeling of absolute self-surrender at the feet of 
the Lord, the Lord accepts that particular soul as His own 
In this way, says V , any one who resorts to Lord Krsna with 
a single-minded devotion, can become a “blessed one * of the 
Lord 1 

(U may he noted that Puru$ottama explains that “wicked 
nature with respect to the jtvas 1 ' means the embodied jivas 
along with the five fold characteristics (of Avidya) are wicked 
by nature, since their quality of divinity mortality and devilry 
makes them partake of the defect characterised by particular 
innate feelings bom of ignorance, etc (p 18) 

Thus V presents m brief outline such points as dependence 
on the Lord, self-dedication dissolution of the bonds of “1 and 
“mine\ etc which are helpful in directing one to the course of 
nornvd good conduct 

(c) SuhVtanta muktii\a)i (iw//i (he commentary of$rt Lahobhatta) 

V points out the importance of 'Seva or service to the Lord 
in this tract consisting of twenty-one verses The dedication of 
body, mind and wealth to the worship of Krsna is a harbinger of 
the realisation of the highest and puts an end to all miseries born 
of Samsura The (low of menial activities towards the Lord is 


1 This passage Seems lo contain elements of non rrcdcWitu namsm 
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But the previous typical mapping out of the world of the 
4 jtvas* contains also some of the most disquieting features of 
the system — a dark lowering cloud of pre destinanamsm broods 
over that landscape where souls seem to be made into contradic- 
tions in terms which both presuppose and exclude free 
responsibility 

(e) 'Suldhanta-rahasy am (8£ im) (With ele\en commentaries 
by V'sfolloners ed Telwala and Sank aha) 

The inner meaning or the secret teaching of the doctrine 
of worship or devotion, which has been presented in the 
‘Siddhantamuktavah’ (confer (C) above), has been brought to 
light and clarified in this booklet, which contains eight and a half 
verses It states that on the eleventh day of the bright half of 
the month of ‘Sravana’, whatever the Lord spoke to the author 
(Vallabha) at night is related here Vallabha has been tradition 
ally regarded by his followers to be an incarnation of the Fire 
God, who represents the mouth of the Lord, (an old vedic 
metaphor) This tract refers to a religious ceremony called the 
‘Brahma sambandha* — *a connection with Br % which the 
followers of this system consider to make the Pusti souls realise 
their true nature as ‘parts' belonging to and hence dependent on 
the Lord V states that this establishment of this connection 
with Br on the part of the jiva puts an end to all defects and 
flaws belonging to the jiva The initiation ceremony requires the 
imitated person to dedicate everything to Krsna (through his 
preceptor) and become an humble servant of Him 1 This is the 
generally accepted meaning of the ‘Brahma sambandha’ and the 
mode of self dedication to the Lord as expressed in the 
‘mantra’, 2 prescribes self surrender and a feeling of complete 
■dependence on the Lord 3 

1 pfnruqnreirrr i’ 

* Tor details or the text or this ‘mantra please see Introduction 
T 1 VI Siddh3ntarahasya -ed TcLtvaia and Santata (Comraentity by 
<5oku!anatha) 

3 It i% noteworthy that in the mantra itself as written by \ there is n * 
reference to the 5car>a through whose medium self dedication 

enjoined by almost all the descendants or\ (Please seep VII Introduc 
tionU> S ddhintarahasya ed Tehvala and SanVal a wherein d Tc r<ri 
interpretations of brahma-sambandha as given by V i wt!I t 
followers are cited ) 
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thing does not have any meaning and that God does everything 
fertile good of His devotees and hence it is very sinful to request 
God to grant ns something which He has not willed for us 
Absence of anxiety regarding the attainment of a particular 
thing, absence of egoism through the knowledge of one’s 
dependence on the Lord, readiness to act according to the 
divine Wish, communicated through the medium of the purity 
attained by the ‘antnh karana’ (as judged by the suspension of all 
mental repercussions) and abandonment of rigidity with respect 
to the observance of certain rules and regulations in adverse 
times (apaddharma) also constitute a ‘discriminative attitude ’ 
The endurance of the three-fold miseries, viz those pertaining 
to the body, the senses and those caused by obstacles or impedi- 
ments in one’s way to serve God, representing the phenomenal, 
spiritual and the divine categories m that respective order, is 
known as ‘Fortitude’ A feeling of absolute dependence on the 
Lord, remembrance of the fact that Krsna alone is one’s 
Supreme Resort, abstinence from the worship of any other deity 
except Kr$na, an unflinching faith in Him and an absence of 
attachment for worldly and Vedic activities comprise the 
knowledge of the ‘resort’ (a£raya) viz Sn Kr$na 
Thus, in these (8) various tracts which form part of the 
*Soda$agranth 3 S\ V has laid bare certain modes of religious 
and moral practices that lead to a correct and good living and 
to a deepening of the realisation of one’s living and lived 
relation to the Lord leaving the philosophical aspects and issues 
to be discussed m other ma;or works of hts like the Anu * 
T D.N and so on 

The remaining 8 tracts follow now in order — 

01 hfsnasrnynh' (1 1 \ erses) 

Describing in each couplet the deterioration of Kala, regions* 
money, agent* chants and action, V prescribes Krsna alone 
to be the highest and unaffected principle, worthy of being 
resorted to AH other deities are dependent on Prakfti, and the 
Ak$ara hns onl\ limited bliss , it is only Sri Kf§na who possesses 
the fullness of Bliss, sa^s V 

0) *Catuh iloki' 

V declares herein tint the only duty of man is alwa>s to 
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worship the Lord with all his heart. The worldly activities and 
Vedic rituals lose their significance if the ultimate end the> 
promise to lead one to has already been achieved, i. e. ft hen a 
devotee has enshrined the Lord within his heart, he does not 
have to take recourse to such injunctions. Hence, says V,, one 
should never give up remembrance (Smarana) and worship of Sri 
Krsna, the Perfect Lord, (In short V. emphasises the supremacy 
of the Supreme End tj. the relativity of all mere means) 

(k) 'Bhak ti-rcrdh mV (II verses). 

The strengthening of the ‘bljabhava% which is said to be a 
means to increase ‘bhafctP is based on the ertermuiation of the 
notions of*r &, ‘mine’ and on ‘sra\ara% etc. This strengthening 
of the ‘seed* of ‘bhakti* can be achiev ed either by remaining in 
the state of a householder with an attitude of detachment, 
offering worship to the Lord by means of Sravana*, etc, or, 
from a different aspect of the same attitude by fixing one’s mind 
on Sn Krsna, One maj undertake ‘sravsna’ and so on, while at 
the same time taking care of the worldly dealings, etc, Bo'h 
these types of worship gradually produce in the devotee a 
feehng of love for the Lord, tending to ‘passionate attachment* 
(‘asakti’) and culminating m a ‘craze* or ‘Ardourotis love- 
sickness* ‘vyasana’ for the attainment of £ri Krsna, The love for 
the Lord puts an end to earthly affections, while its second 
stage (passion for Kpna) produces a feehng of aversion to one% 
family bonds ; the final stage of ‘iov e-sickness* lifts one up 
be} ond the reach of evil contacts and their influences One who 
possesses this iov e-sickness* attains, on abandoning his home 
etc,, supreme bhaku* After this has been acquired, the devotee 
undergoes a sta f e of excessive torment (whose in'ensity is a 
measure of the love that produces it) caused by separation from 
^ the Lord and ultimately comes to realise Him — {This is a 
psychological analysis of the stages by which love-bhakti reaches 
its perfect consummation) 

( 1 ) Jata-bhedak {21 verses) 

In this tract, V. describes on the analogy or water (as belonging 
to different places) different kind* of aspirants for salvation, 
practising various means and methods. Music, Yoga, Meditation, 
penance. Knowledge, etc., are enumerated amongst the way's 
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Tiot experience the pangs of separation from Him and so inten- 
sely aspire or crave for union with Him 1 The followers of the 
path of knowledge attain, through renunciation, to worlds like 
4 Satya loka', Aksara, etc , but in the case of those who have 
taken to the path of devotion, there results annihilation of all 
bondages when the self, (hiddenly) abiding within, manifests 
itself without, like fire, and enters back into their hearts (by 
being experienced as present) 

In the path of knowledge, renunciation is undertaken with a 
desire to know (vividisa) or it stands for the adandonment of 
one's home, etc , after the attainment of knowledge But neither, 
says V , is proper, since m the first instance, there is an expec- 
tancy or anticipation of other means like *sravana% etc , (from 
the teacher) for the rise of knowledge, and, in the state of 
renunciation, there should not be any such expectancy Secondly, 
renunciation undertaken after the attainment of (theoretical) 
knowledge has to fight its way, through many aeons m order 
that it may bring about liberation Again, it ends m the 
attainment of the Ak$ara only, and is, therefore, inferior to 
renunciation practised as prescribed m the path of devotion 
Therefore, declares V , one following the path of knowledge 
should never take to renunciation, especially in modem times, 
(Kali yuga), since it leads merely to remorse, repentance and 
hypocrisy* In the path of de\otion, when one has completely 
turned away from things of worldly interest and excitement, and 
is intensely suffering the pangs of separation from Kr$na, even 
the evil contacts or Kali defects cannot affect the person 
concerned 

This analysis of the meaning, \alue and purpose of *Sanny5sa’ 
is very typical and interesting, 3nd the trend to make it dynami~ 
call} posnite (as an emptying unto fulfilment) and not merely 
negame is saluable 

(o) ‘Ntrodha-Lnkfat'am' (20 U’Wi) 

V* defines *Nirodha' as the turning awav of one's mind 
(attachment) from the worldly entities and focussing it on 

1 v 9 

1 ‘rpt g ars* vrmrrr*r i 

<r?3rr9T^ * — v 16 
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overcome In case of the impediments caused by the divine 
wish such as chronic diseases and the natural extrovert bent of 
mind* which refuses to take to worship or service of God, one 
should try to cultivate an attitude of discrimination and engage 
one's mind m pursuit of knowledge, so that one may attain to 
the Aksara state (to the state of mind of those that strive for 
Ak§ara — as an intermediate state of preparation) 

By the removal of the afore said impediments and by engaging 
oneself in the service of the Lord, one becomes eligible for the 
fruits of Seva and gradually acquires them through the grace of 
God 

This 1 $ an indication that V practically admits that man’s 
own efforts of Free willed striving are expected from him by the 
Lord, who then, if man does co operate, is ready to bestow his 
free gifts, even if they are not directly merited, upon the jwa 
This shows how often the real practice of life rounds off and 
smoothes away certain sharp edges of the mere theoretical 
doctrine of a system 

The S O G thus present the principles of the Pusti mSrga in 
general, such as the concept of grace, the different types of the 
jivas, the attainment of an attitude of discrimination (viveka) 
fortitude and a feeling of absolute dependence on the Lord, the 
concept of Bhakti and the accompanying means like ‘Sravana* 
and so on This collection of sixteen small tracts also throws 
light on tile practical side of the Sev5 cult and the fruits of Seva 
the nature and significance of the ‘Brahma sambanda’ ceremony, 
characteristics of ‘restraint’ and the means to attain it Thus 
the author has herein given us a picture of the general principles 
of good conduct and morality that should guide one to the 
path of devotion and Divine grace 
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J Yidrawmmdanam 

V \L is a highly «cholar!> work in which its author, Vitthala- 
natha, restates, expounds, amplifies and supports the \ lews and 
postulates of V. In fact, the work enjoys a pi \ otal position in 
the literature of the Suddhadvaita system Herein, many a point 
left ambiguous or doubtful m V*s works is elucidated and 
supported by a wealth of arguments, both rational and tradi- 
tional 

The author discusses m this work the doctrines of various 
systems like the Nfyaya, the \aisesika and the Absolute Monism 
:n particular, attempting a refutation of their doctrines and 
thereby trying to pro\e his own as the correct stand. The 
language is dialectical in style and the abundance of the use of 
pro n oims as also the innumerable references to different sources 
without naming them make it rather difficult to understand 
But the ‘Suvamasutra* commentary on it written by Pcrusottama 
has proved to be a valuable guide to the wort of offering 
explanatory translations and new interpretation of the important 
passages occurring therein. 

The author picks up scriptural texts that state Br. to be 
‘nirgnna* a* also others where Br is described as ‘Saguna* — 
ard since these two concepts cannot be applied to B^ in one 
and the same sense at one and the same time, it may be argued 
by the opponent that one set of passages, says he, has to be 
subordinated to the other The pram facie view is that Br 
must be Nuguna. since the Nlrgcna texts are primary or 
fundamental on which the Saguna texts depend, because the 
former deal with the essence of Br„ w hich forms a necessary' 
basis or substratum for the existence of qualities, etc. Again, 
the Nirguna texts are “interna 1 * (antaranga) referring to the 
essential aspect of Br, while the predication of attributes is 
“external^ (bahiranga) Thirdly , the Saguna texts refer to the 
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lower aspect of Br. known as Isvara, for the sake of meditation, 
etc , through which one attains purity of mind and gradually 
-comes to realise the highest, as devoid of all characteristics 
Thus, thepnma facie view explains the Saguna-texts to be 
subordinate to the Nirguna ones. 

The author then questions the opponents (Sankantes) whether 
there js any difference between the Saguna or lower Br., and the 
Nirguna or the higher one He postulates his own principle of 
Suddhavaita which does not recognise any difference between 
these two as there is no adjunct (upadhi) such as Maya 
(Nescience) and there is no adverse result, viz , the rejection of 
the reality of the world — which the Sankantes have to face Br 
is the support of all and possesses such powers as to become the 
substratum of these All these points place the doctrine of 
.Saguna Br above contradiction. 1 

After laymg down the above doctrine, Vit. questions the 
follower of Absolute Monism as follows 
* (a) "snr firo rat yt i— ?t ^rrg srent: i 

— (p- 12) 

‘The author asks the upholder of the doctrine of Br being 
*quaht}-less' whether he accepts difference or non-difference 
between the Saguna and the Ntrguna Br And if he answers 
that there is a difference, he is further questioned whether it 
(difference) is real or unreal The difference cannot be real, 
since it has been so pointed out in the section of ‘sarvatra — 
Frasiddhopadeia * If the difference were real, this section 
would be contradicted, because the qualified Br as pointed 
out in the *Manoma>atia* — statements, etc , is said to be the 
object of meditation in the whole of Vedanta, while according 
to £ and his followers, this qualified Br is the lower Br , 
since qualities, peculantics, etc, are but the products of 
ignorance MoreoNer,. if this Br were considered t/i he. 
different from the Highest, ignorance and so on would all the 
more cling to thejfva and the great scriptural statement, viz. 
'‘that thou art\ which teaches non-difference would be const- 
ra dieted (Tins means that if the differences rooted m 

j 
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ignorance were real, the ignorance and such characteristics, 
would naturally cling to the ji\a, created by the lower Br 
in connection with Maya And if the jiva were thus ignorant, 
etc how could it be identical with the Highest 9 ) And the 
scriptures teaching oneness, etc , would abo be contradicted 
because of the contingency of Br being accepted as many 
(‘That thou arf teaches oneness of the self with Br and since 
jivas are many, there would follow the contingency of many 
Br ) And that is not acceptable to you (£) E\en in the case 
of these who accept it (the Madhvas who propound the 
doctrine of duality, the purport of the Vedanta is non 
difference between Br and jiva That will be refuted later on 
Now, neither can this difference be unreal, because this is 
possible only if it were the result of an adjunct, like the ore 
caused by a pot etc , in the case of akasa space (sky) That is* 
the unlimited space (sky) appears to be conditioned because 
of the adjunct of a pot, etc , circumscribing the space within 
it as it were In the present case, what is that type of adjunct 91 
Again, it should be considered whether that adjunct is Irgm 
nmgless or has a begmmng If you say that A\idya itself is 
the adjunct and it is beginmogless — it not consistent , 

because, since both (Br and awdya) are beginningless, and as 
you accept that conditioned Br alon~ is the creator, there 
would be a non stop or continual creation and no end (pralay a) 
since Br as qualified by His will is stated to be the creator ’ 
The question of difference between the Saguna and Nirguna 
Br has been analysed in a two fold manner The two cannot be 
really different, or else there follows duality If the difference 
w ere unreal, there must be some reason Tor that , if it is due to 
Avidya which is begin nmgless — well Br also is begin nmgless, 
and since Br conditioned by Asidya is regarded to be the 
creater, there would be a ne\er-endmg creation, because the 
limiting adjunct (Asidya) as a!*o the Br who creates m 
connection with it, are both said to be beginningless 

Here, it may be pointed out that according to the Sankara- 
school the difference between the two siz. Saguna and Nirguna 
Br, sxid to l*t fictrttaas beesase ft er br&ugkt sb&ctf bj 
A sidy 3, which is neither real, nor unreal Br is one, without a 
second and the concepts or notions of difference pertain to the 
jiva whose real nature (as nothing eLe but Br) is \eiled from H 
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Hence, it must be admitted, sa>s the author, that there is no 
difference between the two, and the Nirguna texts declare Br to 
be beyond the pale of earthly attributes but do not denv quali- 
ties like His being a creator, etc which are authentic and 
authoritative scriptural postulates 1 Again, (he texts describing 
creation, etc , would, according to S , be inconsistent, since they 
do not refer to Br 

-(r “) 

Tn the passage just quoted, the argument of 5 is summonsed 
as follow's 

“The texts describing creation, etc , would not be absolutely 
inconsistent, since they are useful for producing the knowledge 
of Br , (which is very difficult to attain) through the procedure 
of super imposition and later denial The I now ledge of pure 
Br is very difficult to obtain, and therefore the Saguna texts 
first speak of creation, etc , and lay down Br to be the creator, 
enjoy er, etc , then, when the intellect attains steadiness in con 
nection with the conditioned (Saguna) Br , they deny the same 
ofBr and lead one to the higher corceptofthe Nirguna^ 
according to the maxim of the ' branch and the star — ‘Arun 
dhati” just as the bigger stars close to the branch of a tree 
are first pointed out in order to prepare one for seeing the 
distant and smaller star Arundhati when the mind is steadied 
even so the Saguna texts prepare the intellect for the recep- 
tion of tl e abstract and higher doctrine of the Nirguna Br 
The author savs that this is not proper, because it would 
involve non acceptance of the reality of the world And this 
perception of the world is not a matter to be proved bv any 
scriptures so that it might be first laid down and then rejected 
It is an object of perception and when there a (logical) 
cxpectarcy of a creator, the Sruti should teach about a creator 
only, and not talk of the world a matter of everybody's 
experience, then speak of its creator and then deny it This 

i according to the author u w the of the sets 

s riptoral lexis that is intended and not ihe subordination of one to the 
her,— although in the application of this concept to the rirgtitja — set of 
Us, he has to rcstn t the meaning of the term 'nirginia* to a special 
we as aga mt us rally n„^p oi seas* 
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being so, i f, when there is a denial of the “Kartrtta” on the 
part of Br* and when no other creator is posited, the world 
could not possibly exist (it being an efTect) and the subsequent 
mention of it would be devoid of a subject-matter (i e the 
world is the object it refers to, and since the world would be 
non-existent because of the hek of a creator, the subsequent 
mention of it would be without a subject) And how can the 
♦Srati* which propounds the highest truth speak of such a 
thing as the cutting of one’s ov n (supporting) branch ot tl e 
mother being barren 9 * 

In the above passage the theory of ^Supenmposition and its 
subsequent denial in Br ” is challenged, and the author further 
on questions the opponents as to how thej could logically explain 
the perception of the world If one were to argue that perception 
is caused by desires (va$an5), it is not logical, because the innate 
desires are bom of experience, and since the world is said to be 
non existent, how can there be the very first experience 9 
(prathamikanubliavah) 

Therefore, the world cannot be unreal like the dream objects 
and this conclusion is supported by the SOtra II 2 29 (Refer to 
Ch« III D 3rd para) 

The opponent’s stand is explained bj the author m connection 
with the perception of the world The world, though unreal, is 
perceived because of Avidya resting m the jlva The scriptures 
describe the identity of the e oul$ and Br , and since the difference 
is said to be eliminated by this knowledge it means that the 
difference is unreal and caused by ignorance So, the begmning- 
less Nescience, of the form of ignorance and established through 
one’s experience, viz , ‘I am ignorant , is something positive 
which conditions the soul It is through this Avidya, capable of 
gwing rise to various objects compnsing the high and the low 
world, that the world becomes an object of perception Since 
the world is void or empty (tuccha) its cause must also be 
similar It is the cause of the distinction of the Br and the jiva 
through Us coming into contact with the sentient Br, like 
the mirror being the cause for the distinction of the object and 
Us reflection, through its connection with the object This 
distinction gives rise to supenmposition of the self, etc , and the 
soul considers itself to be the agent, enjoy er and so on But 
when through the practice of quietude, restriint, etc, one 
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^no*, because what is seen as reflected is the mass of that 
much light which possesses ‘form’ Moreover, a thing is not 
reflected where it actually is, like the edge of the mirror 

way, how can the all perviding 
Br be reflected m Avidya, which also is all pervading 9 Not 
lint the reflection of contact (Samyogi) between the two goes 
against the theory of reflection, beeause (actually) there is no 
contact between them as they are both all pervading On the 
other hand, even the mass of light which is m contact (with 
a mirror, etc ) does get reflected (or is perceived as being 
reflected) Nor is it that there is no reflection of the part 
which is in contact, because even that light, at the surface 
of the finger, which is obstructed merely by the fibre of a 
lotus is reflected in the mirror * * 

In the above passage* the theory of reflection m the case of 
jiva is attacked on the basis that both Br and Avidya are all- 
pervading Firstly, the highest reality, winch according to S 
l* Nirguna, Nirakrti, etc , cannot cast its reflection, since the 
objects having a form alone can cast their reflections Secondly, 
Avidya acting as the reflecting surface or an adjunct for the 
production of its reflection is unclean — and such dirty surfaces 
cannot act as reflecting agents The illustration given about wind 
-and wood is very suggestive It subtly implies the impossibility 
or the formless wind having for its reflective surface wood, 
which is not a proper medium for reflection Then, the argument 
■of the opponents to pro\e the possibility of reflection even in 
the case of formless Br on the analogy of the reflection of the 
formless sky in the mirror, etc, is refuted by the author, 
showing that the sky which is seen reflected is nothing 
but a mass or light abiding in that much space or sky — and 
this proves that only things possessing a form can cast their 
inflections 

The reflection theory is not consistent with the scnpturil 
statements to the effect that both the Br and thejiva are abiding 
v?* suba n a * ^ratvsiWci * suparna 

etc , since the object and its reflection cannot both exist at 
'exactly the same place 


i The exact m-anmg of this last I ne is not clear and the *Suvarna-suira* 
.also is silent on the same 
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(e) v, nfiramt tnaTTfirrirnft** •nrrAfVT jpt«t h i” 

— (P. 25} 

“Morcoxcr, when you that the soul is the reflection of Br 
m (the mirror of) irnonncc, and anam, according to x mi, libera* 
lion consists in the destruction of ignorance* then (it means that) 
the destruction oTthe (vcr>) nature of the soul would mean 
*hbc ration* 1 And since the annihilation of one's self i$ not an 
object of human pursuit* liberation would not be regarded as 
an object of pursuit* and the soul would become unreal (since 
it can be destroyed) That being so f nobody would strnc for 
the attainment of anything oihcrworld} or di\inc'* 

The author here attacks the M5y3\jdm, squeezing him 
between his own postulates, \iz * that of the soul being a reflec- 
tion of Br in ignorance and tint of liberation* which stands 
for the destruction of Avidya Here it tnav be pointed out that 
tin theory of reflection is not borne out b> the illustrations 
(given by £ ) of GhafaUfa, Ma^ka^a, etc £ himself only 
suggests that the soul is like the space circumscribed by a pot 
etc * which are the conditioning or limning adjuncts comparable 
to ignorance Just as the ‘great space' cannot be bound or 
circumscribed by such adjuncts, Br also remains unaffected by 
the ignorance which pertains to the jh a Actually therefore S 
does not seem to have propounded this theory of reflection 
(prati bimba) 1 (except for the illustration he gives jn & B IJ 3 50 
to explain the non confusion of actions and results with respect 
to different jivas) and it assumed this significance during the 
period of his followers (Refer to Ch V — introductory remarks) 
Thus, the Reflection — theory which has been responsible for so 
K much of sexere polemics reminds a careful reader of the * tilting 
at windmills — at least as far as § himself is concerned In 
continuation of the same topic, the inconsistencies arising fromthe 
theory of reflection are mentioned The ‘staying together* as is 
laid down in the case of Br and jiva in texts like ‘D\a SupamaV 
‘Guham Pravistau etc * would be contradicted since an object 
and its reflection do not stay or exist in exactly the same identical 

1 Cf RadhaktiihRaa s retiuit Those v»ho reject both the liar Italian* 
and the ^reflection theories declare that the jlva is the unchanging Bjv 
ignorant of its lme nature § is mcl n^d to this view, as aUo Suresvara . 

-I P II p 60S 
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place , the implication of the destruction of the jwa meaning: 
liberation, as a result of which none would undertake anv 
activity frr such an attainment , the mcongructicy of the illus- 
tration of an object Tnd its reflection in the mirror as applied 
to the case of jiva being Br *s reflection in (the mirror of) 
ignorance, because the reflection is seen by the reflected object, 
which comes into contact with the mirror, etc while Br as the 
object cannot be said to be the seer, nor could it come into 
contact with ignorance, etc — all these inconsistencies as also the 
contradiction of many scriptural texts follow as corollaries to 
the theory of reflection 

Finally (and as arising from the same theory), the impossibility 
of having jivan mukti is pointed out as follows 

( f ) \ s*nlt[ site qsrtarflff i” 

— (PP 27-28) 

“And there is no possibility of liberation while ali\e* 
(jivan mukti) For you have to say that the jiva is a reflection 
either m (the mirror of) the Antahkarana or in ignorance IF 
the first so far as the Amah karana is there, the person will 
continue to be bound by samsara IF the Antah karana is not 
there it means the highest type of liberation and not jnanmukti 
(no Antah karana, no adhyasa, therefore Release) If jiva were 
said to be Br reflected in Avidy i there follow greater inconsis 
tencies For the ignorance is said to be destroyed through the 
knowledge of Br , and when ignorance is destroyed the reflec 
tion cast upon it would naturally be destroyed, so the body 
of the jivan mukta (having the reflection i e jiva destroyed) 
would not be able even to move Nor can you sa y that ignorance 
only which forms only a pan of the Prarabdha karma re- 
mains and thereby everything is consistent , for, ignorance 
which can be destroyed by the realisation of Br alone, cannot 
exist when such a realisation has dawned on one because 
ttiere is no obstacle m the way If ignorance is not destroyed 
even through realisation it will ne\er be destroyed by any- 
thing else If it were said tint it can be destroyed only by 
enjoyment (bhoga) of the same then that' is something 
different from ignorance and its products This would be the 
purport of yout argument When the knowledge of the rope* 
ii attuned there is no continuation, m any part of it (rope). 
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of the knowledge of the snake or the fair etc caused by it 
If >ou say tint trembling etc does continue or persist well 
let tint trembling which has been caused prctiously continue 
to exist in its own nature but it cannot accomplish anythin* 
on its own by itself Thus Prlrabdl a karma also can bnnf 
about an embodied state only and not enjoyment etc 
since there is no super imposition and (ignorance) is 

n1<o present in the state of deep sleep Moreover the 
trembling caused by the (filse) knowledge of the snake per 
sists because of the impressions of \elocity etc In the 
present case of Pr^nbdha karma which is a product of 
ignorance there is no such impression and since it is 
necessary that it should be destroyed b> knowledge how can 
it (Prarabdha) continue to be there, when knowledee dawns 7 
Again if it were to continue the teaching (Pruvacana) etc 
would be out of place and propriety And since the srutr 
smrti and puranas speak of jivan mukti we cannot say that it 
docs not exist Therefore the case of the soul being a rcflec 
lion of Br is inconsistent 

In the above passage the author has pointed out how the 
theory of reflection goes against the concept of jivan mukti 
which is unanimously acknowledged by irutis smrtis and 
puranas The inconsistency Ms Men clearly shown in either of 
the cases viz the soul being a reflection (mirrored) in the 
AntahkaTana or m ignorance This is explained after the 
argumentat ve style of $ If that portion of ignorance which 
persists bringing about the embodied state on the part of the 
soul of the jivan mukta cannot be removed even through the 
knowledge of the Highest it must be something other than 
ignorance and its products If it is ignorance only it must get 
destroyed by the knowledge of Br and if the latter cannot put 
an end to it there can never be anything else which can destroy 
it I 

Thus Vit cleverly reasons out the fallacies in the theory of 
reflection (as propounded by its defenders whoever they be) 
The passage quoted above reminds one of § s eloquently argu 
menWtive style but it is — as we did above — necessary to recall 
the fact that reflection theory m such details is not postulated 
by § (as pointed out in our explanation passage (e) given further 
above) and that it got its present form f nm the followers of S 
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Again, the embodied state, on the part of the soul c\en after the 
latter has attained jivan mukti, is there through the force of 
ignorance, which itself is already destroyed, but its effects (like 
the arrow that has already been discharged) must reach the 
destination or yield the necessary fruit, viz embodiment m the 
present case But inspite of the existence of body, etc, on the 
part of the jivan makta, the cognitions oT ‘T* and ‘'mine * 
based on the superimposition of the self on the non self and 
vice \ersa are absolutely non existent , and this is what is meant 
by jivan mukti” The very term ‘jivan mukti* speaks of liberation 
mspite of being m an embodied state , and when the soul 
attains the state of unity or oneness of spirit m all beings, even 
if it possesses a body, etc , and carries out the routine obliga- 
tions, it does not, in reality, do anvthing from a selfish point or 
with any personal motive behind the acts He (the jivan muktT) 
remains absolutely untouched, as it were, by his actions, etc , as 
the drops of water on a lotus leaf are m contact with the lotus 
leaf, but the latter remains unaffected by them 

Thus, when the concept of “jivan mukti** is understood in the 
light of § *s own theory, the arguments of the Suddh5dvaitava~ 
dins fall off their mark since they arc directed against a quite 
different hypothesis, at least m so far as they are directed 
against the prati btmba theory 

Then the author enters upon the discussion of another theory 
put forth by the opponents that Br appears as many jwas 
because of ignorance, like the moon which though one, appears 
to be dual because of pressing the eye with a finger Even if 
this were accepted, the question ‘To whom it appears so 9 ’ 
remains to be answered It cannot be Br (to whom it so appears), 
because there cannot be any confusion for Br (as the subject of 
it) Nor could it be the jiva, because it is the object involved 
in such an illusive appearance The passage then discusses 
the relation between the Br and Avidya 

(g) r ’ ssrr i ’ 

— (p 34-35) 

“Moreover, what is the relation between Avidya and Br* 9 
It cannot be contact (Samyoga), since both are all pervading 
Nor could it be superimposition, for that is absent Nor could 
Avidya be the very nature of Br , because even in the case of 
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a released soul, it would, then persist and bring in the state 
of a STmsarm Whatever the kind of relation, it has to be 
bcgmningless, and as Avidya, Br and their relation are all 
bcgmninglcss, the separation of jlva would also bebegmmngless, 
and thus it would be inconsistent to speak of causalitv 
between the connection with Avidya and the distinction as 
jlva, as both these belong to the same time while the relation 
of causality is (considered as) requiring that the cause must be 
in varnbly- antecedent to the effect in point of time Jf Jt were 
said that this relation of causality is taught by the scriptures 
and thus it is for the sake of conforming to them that you 
have to accept the differentiation of ji\a as later (than the 
connection with ignorance), but that the statement “the 
bondage of it (j iva ) ,s beginmngless because of Avidya” refers 
to the bondage (or separation as jlva) as beginningless, which 
should be so considered — well, it is not so, because this 
negation of having a beginning does not mean a complete 
negation, but it is a general negation of having a beginning m 
comparison to the beginning oT a pot, etc Just as the gods are 
said to be immortal, this negation of mortality is relative and 
means that they are comparatively immortal 1 Otherwise, the 
instrumental case ending in “Avidyaya” — through ignorance*, 
suggesting a means, would not have been used And this 
would not be proper if it (ignorance) were not to precede its 
effect, viz , bondage It may be asked what is the reason for 
not having any bondage for some time after the jiva comes 
into existence, when ignorance is of the very nature of 
bondage ” 

Then the nature of jiva is explained through the following 
discussion 

(h) g sort Trrmr i” 

— (p 35) 

“The jiva cannot be liberated, as there is an absence of 
means and as there is to be bondage later on Nor could it 
be conditioned, because it is going to be so (a future condition) 
You cannot say that there is no state other than these two 

i This text interpretation is typical of the way (common to alt schools) 
of handling scriptural t*xts in order to make th~m fit into a system which 
was not in the mind of the author of the text 
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(said above) which is unknown , for it (the possibility of such 
an extra state) has been included among the twelve chief 
powers of the Lord (vi? , Sri, Pu$ti, Gira, Kanti, Kirtt, Tu$t!, 
113, FJrja, Vidja, AvidyS, Sakti and Mayl) and ignorance is 
dependent on the Will of the Lord, since it is His power 
Moreover, if He has a desire to bmd a person, it (ignorance) 
binds him alone and none else ” 

The above passes lays down Avidya to be one of the cl icf 
powers of the Lord and even when the jiva is neither liberated 
nor conditioned at a particular time, it may have a special nature 
of existence in accordance with the Wish of the Lord, says the 
mithor People like Suka, Sanaka and such others were for ev er 
free, since the Lord did not wish to bmd them Then some 
Upamsad statements are quoted to prove that bondage and 
liberation, in the case of one and all jivas, depend on the Wish 
oF the Lord 

i* sti 313 v-q 3 3 <*** 

a 1") 

This is the scriptural text which has been exploited to its 
fullest possible extent by V and his followers to build up their 
theory of the Divine Wish If all actions and undertakings 
really nad no choice on the part of the jwa and could be 
referred back wholly and solely to the Wish of the Lord, there 
would result an absolute lack of responsibility in any matter a 
jiva undertakes and no moral rules or regulations could at 11 
have any existence or application in the world 
After showing how many scriptural texts would be contr \ 
dieted on the acceptance of the reflection theory, Vit proceeds 
to point out that S ’s interpretation of the fundamental texts, 
‘That thou art (based on partial acceptance and partial rejection 
through Metaphor) would be proper if the said statement 
alone were to constitute the 1 Maha vakya* 1 , but jt is not so 
since the whole passage should be taken into consideration 
The passage starting with ‘That teaching, t ash the-, wbnsefe'ij 
all that is not heard becomes heard all that is un thought of 
becomes thought’, etc , which speaks of the knowledge of all 
through the knowledge of one, implies that this could be 
possible only if the reality, being one only, could become every 
thing, like the lump of gold and its products which are nothing 
but gold ‘The existent (sat) alone*, etc points to the fact that 
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all is Br , and even the inanimate v orld is mentioned as basing: 
Br for its essence (‘Aitadulmjam’ etc ) and then in order to 
remove doubt as to how the inanimate world which is perishable 
could be Br , the statement of its being real { Titsatyam’) is 
expressly made The whole passage means that Br is the one 
and only reality by the knowledge of which everything else is 
known, since it is immanent in all , il e inanimate world also 
has Br for its self and it is real 

Then the terms ‘Avirbhava* and ‘Tirobhava* are defined as 
‘the capability (of a thing) to become an object of experience’ 
and ‘the capability of not becoming the same respectively But 
if these two were thus the qualities of an existential entit), how 
ould they be the inherent capacities of the Lord This being 
o (if these ate the attributes of an entity) there must be some 
reason for the occasional character of its perception and non 
perception, and again this reason must have another reason 
for its existence, and thus the senes of perception on the ore 
hand and non perception on the other would lead right back to 
the Wish of the Lord And this Wish being eternal, there 
\ ould again be no escape from the flaws of the object (say a 
pot) being inexplicable (anmacya) and the contingency of 
Sunya vada 

( j ) ' snfintfa Pkwic«ujU' 5 14 i ,r 

— (p 44 ) 

* Manifestation is the capability of becoming an object 
of e*penence , the capabihtj of becoming a non object of it 
(absence of an object or a contradictor} object) is ‘conceal 
ment* They are characterised by the existence of an entit) 
These cannot be unreal, because, as qualities they cannot 
exist without any substratum Moreover, even you have to 
accept the existence of objects which are referred to as future’ 
and ‘past , and as these are the qualities of a pot, etc , these 
would become supportless if the pot etc do not exist * 

The above passage defines the terms ‘Avirbhava’ and ‘Tiro- 
ia\a* and proves them to be eternal^ since is attributes they 
mst have the substratum and as the substrates are eternal, 
leir attributes (viz. Avirbhava and Tirobhava) must also be 
> This is explained in a rather peculiar way — m that the 
jeesstty of a substratum for the existence of qualities is first 
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spoken of, and then the etcmahty of that substratum 
proses the etcmahty of its qualities The quilmcs of being 
m the future or to hate existed in the past also require the 
existence of the entity since they cannot exist in the absence of 
their substratum Therefore, the object exists for all times, it 
being referred to as possessing the quality to exist m future, 
etc 1 

This implies that an object exists for all times, and that is why, 
says the author, even an object that is destroyed, is perceived 
by mystics It also lays bare the theory of Satkarya or existence 
of an effect in its cause, which all the Vedantms accept The 
opponent argues (p 54) that when you accept a pot, etc to be 
eternal, why refer to it as “to be” or “was” Even this ‘Being 
in the future* etc falls within the range of the world and hence 
it should also be eternal The author answers the objection by 
quoting scriptural texts like ‘He is all this, which has been and 
which is to be,’ etc , and lays down the world to be nothing but 
Br The challenge that the reference to the eternal object as 
“future” and “past” is useless is refuted on the authority of the 
scriptures themselves referring to everything as "to be in the 
future" and “to have existed m the past” Rules and regulations 
are made by the Lord for the sake of worldly use — thus for 
example, only the objects produced from the earth can have the 
quality of ‘smell* (gandha) and none other All this is stipulated 
m accordance with the Wish of the Lord 
The author quotes an extract from the MBH to prove the 
existence of everything for all time At the end of the great 
battle, Vyasa, m order to console Gaud ban, asked Dhrtarastra, 
the Pandavas and the women- folk to go to the mer Ganges 
and come to him at nightfall On their doing so, Vyasa called 
forth all warriors and kings who had been killed in battle to 
rise — they all arose, and at the end of mght, disappeared 
To Janamejaya’s query as to how dead persons could be seen 
again, Vaisampayana replied “It is settled that there is no 
destruction of any action, the bodies and shapes, all born from 
actions, are eternal,” etc Vit tries to establish that this was no 
mere illusion and for various reasons adduced by him, it has to 
be accepted as a fact 




-<P 45) 
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The syllogistic reasoning in the afore-said passage is not 
\ahd # for, the effect cannot (and docs not in practice) possess 
all the characteristics of its cause In the illustration given, 
actions arc said to be imperishable — blit this does not seem (o 
be true, since both V and Vi| speak of "t he decrease (“K$a> a’*) 
of actions through their enjoyment ("bhoga”) alone”, thus, 
actions are not, even according to the author himself, imperish- 
able Again, the statement that the bodies are products of action 
has to be analysed Action done in one's previous birth is (in the 
Karma theory) responsible for bringing about a particular type 
of life in one’s next birth , but tt is the good or the evd result- 
ing from the actions done previously that is of a permanent 
\alue and not the bodies The bodies cannot be imperishable 
for the simple reason tint such is not the experience in life 

Besides it should he pointed out that human spccch»u$age is 
not technically and physically rigorous, hence by the mere 
saying that the "pot is future” or "the future pot” the quality 
of existence or futurity is not intended to be meant as inherent 
in a substratum — in the same vv ay as red colour is, when we 
speak of a red pot 

Therefore, the point that the author wishes to stress thereby 
remains unacceptable The pot, etc, can ne\er exist for all 
times as a pot and so on — except in the special sense indicated 
further up It is true that matter cannot be destroyed but it 
only suggests that it exists in one form or the other and not 
that 4 A* exists just as ‘A* for all times 

Here the author shows an inclination to press into service a 
mere anecdote occurring in the MBH 1 There are some such 
contradictions in the ancient works, but it is for reason to 
discriminate between what is acceptable as a statement of fact 
and what is mere myth, fancy or metaphor The old beliefs have 
to evolve breaking through the barriers of parochial outlook, 
as Dr Radhaknshnan emphatically and repeatedly points out, 
in order that they become reasonably acceptable (Ref Ch 
III A) 

The author tnes to put these confusing and contradictory 
traditional accounts into a syllogistic form and the result is 

3* i* 
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Indeed pitiable Finally be sums up the whole discussion on 
Avirbhava-tirobhava as capabilities of becoming an object of 
the Wish of the Lord that a particular thing should or should 
not take place at a particular tune and place, m a particular 
fashion 1 The question of continual perception or non-stop non- 
perception of an entity is also dismissed on the basis of their 
iemg nothing but Br The Lord through his wish manifests 
Himself as *X* to be perceived as such, and that is what is 
‘manifestation* , and where he chooses the form of non-perce p- 
lion of the same, it is called ‘concealment* e g the manifestation 
m the form of smell m earth alone Thus, when one realises the 
presence of Br in all, there is no room for any contradiction, 
and even when there is a contradiction (in the statement ‘Fire 
Is not hot 1 ) the very aspect of contradiction is ruled out m the 
case of theknower ofBr, and the statement is accepted as 
■correct 

This is a Further instance how Yi$ *s arguments seek shelter 
under the frame of his own system, based on scriptural dogma 
and bis own view of it, and they derive strength from the * ‘strait- 
jacket’* of his predestmarian concepts for the explanation of 
the ‘Avirbhava*-~Tirobh£va* theory He really is consistent at 
.all costs — but what costs 1 

(j) ,l tRT ** 

— (P 63) 

“Then, while proving the first and the last, \iz the world 
and the jiva, to be real, the reason is given m ‘He is the self 
Thus, having spoken of the world having the Self as its 
essence, the (U pan i sadic) author also lays down the same m the 
-case of the jiva in ‘That thou art’ This being the instruction 
he repeated it many times, as is seen from the B S “Avrtti- 
rasakfdupadesat*’ Hence, the whole passage constitutes the 
preaching just as m the sentence ‘Aitadatmyam*, the Sat-aspect 
has not to be understood in the light of partially-rejective 
metaphor, the latter should not be applied to the cit-aspect m 
the explanation of ‘That thou art' And thus, the whole passage 

— (p. 56} 
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whole (samm) is Br , one has to admit that the statement is 
made with reference to the inanimate world , 4 ‘all this, which is 
an object of perception, is real, because it is made of Dr.” in the 
^ame way, one has to admit that *tvam* in “Tattavamast” 
indicates all that is an object of preccption, without excluding 
anything— as a parallel to “Aitadatayam” wherein both the ‘Sat 1 
and *Cit’ aspcctsare understood (as meaning the whole of reality 
— including the jiva) If >ou do not, then you commit "Vakya- 
bheda’\ and contradict what you have undertaken to prove, 
-viz, that all is Br , in the same sense as all this tangible real 
reality, which has ‘sat’ for its ‘self* 

But, it most be noted that if the author of the sruti under 
consideration were of the above opinion, he would not have 
separately stated that "the world has Br as its self”, which 
means that the world is distinct from Br in so far as the latter 
can become the self of it » and this is entirely distinct m itself 
from the statement that follows "That thou art” which does 
not refer to Br as the self of Svetaketu (as in the former instance) 
but identifies him with Br Thus, a careful consideration of the 
■whole problem reveals that the said flaw of *Vakya-bheda* does 
not result in its interpretation as offered by § , because every 
‘statement m the passige is complete in itself, and even if the 
meaning of one such statement is found to be different from 
that of another [as Purusottama, the author of 'Suvarnvsutra* 
wishes to point out (p 68) against S ], this 4 arthn bheda’ does 
not amount to 'Vakya bheda* in its strict sense 
The author then ably argues against the postulates of the 
MSyavadin If the soul were really unreal, the statement should 
be ‘Thou are not that’ Again, if the world, a product of 
ignorance, were superimposed on Br and thereby became 
perceptible, like the silver in the nacre, there must be a know - 
ledge of the substratum acting as the cause for such a superimpo- 
sition But in the present case there is no such knowledge of 
the substratum, vu Br Moreover evexx vf tfea knowledge Et . 
were to remove ignorance, it would be with regard to the 
Samara and not to the world, which is a manifestation of the 
Lord The destruction of the five fold ignorance (consisting of 
the ignorance of one’s nature and the super impositions of the 
body, senses, the internal organ and vital breath) by means of 
knowledge, refers to the destruction of Samsara m the form of 
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' I ' n+M nnd * mmc* r^i wild* th- world, hemp i part of th* 
I ord nn nner he destroyed 

M a mxticr of fact, even tl * pood ap ! the cm! rtsuhme fron 
one*s ictions are nho ehminal-J through (lie reihvilion of Hr 
( Kdyxntc clsyn larmlm , etc) More^cr, if ignorance were 
rcceptcd to he nnn existent, ft is not po uhL to lpcit. ofttt 
destruction cither It cinnot he rcht*d to fir since *i rchtioa 
requires /m members while in tic miller in hind it iv 
impossible So it ho would perceive* t hat would he perceive* 
nnd by what would he percent n The ignonnee which is slid 
to be the cause of distinction it itself non-existent or unreal, 
therefore the distinction also is unrcil *md lienee absent If you 
say that you call it so* because you infer it to be urtrcil fron 
the unreality of its effect, vut Else world— wJI , we object to 
this, since even in the dhistntmn of the juggler showing things 
which really do not exist the things may lie unreal but the 
power with which lie produces them ts nor unreal Therefore the 
concept of ignorance giving me to the perception or the world 
nnd the distinction of the souls is not logically acceptable says 
the author, and there is no propriety in denying creation to Br 
(P *5) 

Then the author discusses the question of an adjunct which 
is said to be the root cause of distinction between the souls and 
Br He questions the upholder of the theory of Upldht (Avidya) 
ns to how the unreal souls could be non-dilfrrent from Br * 
winch is real It cannot be explained on the analogy of the 
waters of rivers really distinct from one another, merging 
together and giving rise to a perception of non difference It i% 
proper, says the author to explain the non-difference between 
them as both Iming the sime maternl— one tmmg innumerable 
parts and the other possessing stmthr parts — both can be said 
to give rise to nn effect common to their own nnturcs nnd tins 
is what is meant by non difference or unity 1 But tn the present 
context both the soul and Br are said to be ill pervading and 
hence there is no such possibility 

(h) 1 Tt3^t sf raggi o ft *r i" 

— (p 72) 

1 ‘ 1 ^tt^t U rf^r 

grr i> — (p 72) 
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The passage starting with the abase question discusses the 
nature of the relation between Br and jiva 

“It cannot be contact, because both arc all persadmg 
Nor could it be inherence, since neither is said to require any 
support U cannot be of the nature of essential form (svarupa) 
because as the essential form of Br , the jiva would be 
eternally existent and could not come to exist as *pva* at all 
Moreover, even if the jtvas were regarded to be atomic, they 
would never be perceived as jivas, since Br 1 $ all-pervading, 
and the relation of all souls to it would be eternal Nor could 
you term the relation to be of the nature of the knovver and 
the thing to be knov/n, because it would imply real difference 
between the two, which is not acceptable to you Moreover, 
since relation subsists between two, this relation of “knov/er- 
and-thc-object of knowledge” would imply that Br. knows 
even the conditioned jiva, and thus it brings m the contin- 
gency of non difference (from Br ) on the part of even a 
conditioned jiva (p 73) 1 But the quality of being an object 
oF knowledge is denied of Br in scriptures such as ‘the speech 
cannot reach him , He is unattainable by mind,* etc 

Again, the non-difference between the two cannot mean 
identity, (which means “being the self of the other”), which 
can be possible only if they are related as an object and its 
attributes But this is out of question in the present case 
And thus, there arises the impossibility of the realisation of 
all through that of one, as propounded by the scriptures 
It (i e the jiva) cannot be a modification or transformation 
cither, because both are Hid down to be immutable It can- 
not be a part of Br » since the latter is impartite Therefore, 
according to the opponent, the soul must be an adjunct so as 
to make room for the texts teaching non difference And since 
there is no possibility of (Br *s) identity with the conditioned, 
the TJpadhi is said to be apparent so as to establish the 
identity , for, if it (Upadhi) were real, it cannot be destroyed 
by knowledge, thus, the condition of ignorance refers to 
perception of duality and when it is destroyed, one experiences 
the state described m “Yatra tvasya sarvamatmaivabhut 
tat kena ham pasyet”, etc This establishes the world to be 
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unreal bcirg produced by Avidya Hence, Br conditioned 
bv Avid) a is \\ c creator or the cause of the world " 

AH this embodies the\iew of the hcvakidvaitm as und-r 
stood b} the author who follows V 

Having described the stand of the opponent the author now 
gives the siddhlnta or his own principle, as follows 
The soul is not unreal or a product of ignorance, but real 
Tins reality on the part of the soul docs not contradict the 
scriptures la>ing down unit} of Br t since it is possible through 
the relation of the part and the whole There is no violation 
of Br \ being impart! tc for Br can be known onto through the 
scriptural authority as it is be>ond the pale of phenomena! 
experience (sense perception ) The Lord created the author of 
the «uiris — who decided]} mentions the soul to be atomic and a 
part of Br (B S II 3 43 ) The various types of designation 
m the ease of the soul (as Br as produced as icnorant as 
sentient as an object to be governed etc ) cannot mean an>bod} 
except Br who is the abode of all contradictory attributes 
Hence the reference tojtva meaning Br suggests that jiva is a 
part of the Lord The scriptural texts like just as the insignifi 
cant sparks etc also support the same view The Mew that the 
soul is an adjunct ard that its sentiency is like the heat etc , 
belonging to the spark and that its being called a part is meta 
phoncal — is not worthy of being accepted b> learned thinkers 
because the former and the latter parts of the passage would be 
contradictory to each other since in their opinion the soul is 
unreal so Br could not be said to stay within such an unreality 
nor to control it 1 

Further on the author says that it is not possible nor 
proper to decide with earthly m*ans (of knowledge) whether 
Br is impartite or is made of parts Reason cannot prevail m 
the fWd of supra sensual thtngs — as also in matters where th- 
very nature of a thing gives rise to a particular efTect (like the 
r'agnet attracting th~ iron filings by its very nature) The 
scriptures speak of Br as devoid of parts ( Niskalam Nisknyam 
and also as possessing parts ( Yatha gneh Padosya visva 
bhutam ) The Smrtis also refer to the soul as a part of Br 

’) Therefore the soul b-ing a part of Br can 
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bs said to be non different from Br , and hence the non duality 
The sDtraUra also affirms the same in BS 11 3 43 This does 
not bring tn the contigcncy of ignorance, etc , on the part of Br 
because it is through His wish only that attributes like Omnis- 
cience, etc , are concealed or suppressed in the soul (B S 111 2 5) 
This concealment is brought about through His desire to give 
nse to \anety, which would not be there if sovereignty, etc , were 
manifest in the soul {p SI) This concealment results in bondage 
on the part of the soul, who becomes helpless and dependent 
owing to the suppression of sovereignty , undergoes alt miseries 
owing to the loss of valour, suffers meanness through the 
disappearance of fame , becomes an object of all calamities like 
birth, etc , through the concealment of glory, conceives of ‘T* 
in the bodj, etc , owing to the suppression of knowledge, like 
the penerted knowledge in the case of a forgetful person 
Attachment to sensual objects results from the disappearance of 
^detachment*, and thebhss-aspect which is suppressed at the very 
beginning brings about the condition of being a “jiva” (p 81) 
Then the question of non sentiency on the part of the world 
and sentiency in the case of jiva, m spite of their having the 
same cause, viz Br, is taken up The author explains how 
through the Wish of Br the world, the soul and the inner cont 
roller arise out of His triple aspect of existence, intelligence and 
"TjIiss The doubt, — that in concealing the natural attributes of His 
m the jiva and endowing him with defects like ignorance, etc , 
the flaws of destruction of the existent and coming into being (or 
acceptance) of whit has not been done (as deserved by karma) 
would arise , — js answered on the analogy of a king, ordering 
the destruction of old mansions etc , and getting them replaced 
by a garden, etc When such a thing is possible m the case of an 
earthly king, how can one question the King of all kings if He 
chooses to suppress the divine qualities in the soul and to make 
him ignorant ’ Moreover, the origination, sustenance and 
destruction of the world aTe due to His and if the above doubt 
had any place, it would apply in this case also, since He 
destroys what is created, etc But such a conception would result 
m either the eternaUty of the world or absolute non existence 
Therefore, even bondage, etc , is dependent on Br who brings 
about everything through His wish And His powers of Avidja 
and so on envelop the sou] whom He wishes to bind— and this 



266 


TItr PHILOSOPHY oi \ALlAMlACAriA 


is the great majesty of t lie Lord Again, the above-mentioned 
flaws would arise jn the case of an earthly being, but not so 
with respect to Br. The soul is rot an independent agent, as Is 
laid down m the B S II 3 41 

The pnmi facie view with respect to the scriptural injunctions 
and prohibitions is given first and then refuted b> the author. The 
Isvara or Godmakes the jlva act in accordance with the good 
and bad action done by it (earlier, m previous births). He makes 
the soul carry out the prescribed injunctions and refrain from the 
prohibited activities Yet, in spite of the scriptural prescriptions 
being for all, only some people follow them while others do 
not, the reason being their own actions in a previous birth; and 
the stream of such births is bcgmningless But this view of the 
opponent is not sound, says the author, since you cannot 
postulate an Tsvara just because he is needed to make the soul 
act, on the basis of the necessity imposed on such an agent on 
account of the non intelligence of “activity” itself The conse- 
quence of this would therefore be nothing but atheism If you 
were to argue that \ou postulate such an idea of God being 
bound by the consideration of the good and bad actions of the 
soul on the basis of the Sutra IT 3 42, which states that God 
considers the efforts of the soul, so as to account for the injunc- 
tions and prohibitions which would otherwise be meaningless- 
well, you have misunderstood the sutra, says the author (p 90) 
Here, Vq attempts to safeguard the sovereignty and Absolute- 
ness of the Will oT the Lord {who is the ultimate initiator and 
dispenser of every factor involved), and thereby sacrifices human 
will and freedom he also shows metaphysical insight in breaking 
the (seemingly' 1 ) vicious circle of a mutually self causing senes 
(bcgmningless) by attaching it to the Absolute, who is, for him, 
the only possible Cause But he completely eliminates the free- 
agency of the jiva by making the latter a mere tool of God The 
example of absence of acting according to the injunctions and 
non-abstinence from the prohibited actions, m spite of the 
prescription in scriptures, cannot be made acceptable — he says 
— on the supposition of previous actions, since the injunctions 
and prohibitions would become senseless if activity and absti- 
nence from the same were based on the previous actions The 
reason is that the world is said to be begmningless This being 
so, it would mean just blind following the blind and the propriety 
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of injunctions, etc , would be violated Tims these consccjucnccs 
show tint it is better to rebate e\ cry thing to the divine Wish— 
than to anything else Because* m spite of knowing that one 
should carry out the injunctions and refrain from the prohibited 
acts, one is seen to do otherwise , and for this, nothing but the 
Wish of the Lord could be the cause 

Then — m conjunction with this stand — the author explains 
the sutra It 3 42 as follows “The Lord mndc an effect for the 
sake of sport The sport is the chief thing , everything else is 
subordinate to it Thus, the Lord taking into consideration His, 
desire to sport, lumselF gate rise to limitations, such as “1 
shall make him such a one who acts like this”, etc. This is for the 
sake of fulfilling the conditions or rules, created by himself 
Thus, the effort that He made m order to bring about variety 
consisting of different souls, etc , is what He takes into consi- 
deration while making one act in a particular way The word 
"adi * in the sfilra under discussion suggests that there cannot 
be any fruit in the absence of actions Therefore, the text 
*Him whom He desires to uplift* etc , speaks of ‘the desire to 
give fruit’ as the cause for making the soul undertake an activity” 
(p 91) 

Here the author reproduces the view of V on this sutra and 
says that ultimately it is not different from his own, — (although 
the details given by V are different) which is given above 

“According to our preceptor (V), as one explains the good and 
bad points of an object to one’s son or a child who is making 
an attempt to understand, but makes him do m accordance with 
his (i e the son’s) inclination , even so Br , who takes into 
consideration the actions for the distribution of fruits, (as is 
borne out by the text speaking of ( karma peksa’) is mindful of 
the soul s effort in making him do anything , as for the effort. 
He considers the soul s actions and regards the worldly stream 
for the desire of attaining heaven etc , and thus there is no 
room for any flaw of His part Nor could He thus lose His 
majesty, smee the path of Maryada is created for the same 
reason But where this is not so it means the acceptance of the 
path of grace ” 

It may be pointed out that the above explanation is not 
different basically from the explanation given by § On the 
whole, the term “Kftaprayatnapeksah”, as interpreted by V in 
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details, welds the same meaning, viz. that Br makes one act in 
accordance with one’s actions done m previous births The long 
list of “hetus” gi\en above for Phaladana, Karmakarana, 
Prayatna and Svargadikam3 boils after a long winding detotr 
to “Prayalne talkarmapek$ah” as he himself g*\es f And if this 
is how he tries to escape the charge he has himself raised 
against £ >s explanation, that Br would become dependent on 
such a regulation and thus lose His ‘ISvaratva— well, it would 
be far better for him not to have made an> such allegations than 
to has e been the target himself 1 

Even the last straw, in the form of the Maryada path, that 
Vjt clings to for the explanation of injunctions, etc is very 
dogmatic and rationally unacceptable 

He also points out the defect in the opponents’ explanation 
4 Prayatna’ or effort is an attribute of the Self and it exists prior 
to the activity, which brings about the good and the bad fruits 
Therefore, “Krtaprayatna”, explained as the good and bad 
results arising from the deeds, etc cannot mean the resultant 
good and ewl, since “prayatna” is an attribute of the self which 
precedes action, and hence naturally the good and ewl (“dhar 
madharmau’ ) resulting thereof So, the word * prayauia” cannot 
stand for the good and evil, as the opponents suggest, says Vit 
But this argument would be applicable to the opponents 
wew only if a first creation were admitted , and the opponent 
speaks of a beginmngless creation 

The author then refutes the doctrine of Madhvas and 
Prabhakaras that the souls arc eternally distinct This cannot be 
so, for the scriptural text laying down the knowledge of all 
through that of one would then be sublated 

It must be said to V *s credit that his interpretation of this 
sutra is not as dogmatic and based on the concept of sealed 
predetermination as that offered by Vit , since V explains 
4 Kttapra>alnapeksah’ with respect to the jiva and its efforts, 
while Vit completely refer* it to the Divine Sport 

According to Vit the Lord decides whether a thing should 
take place like that, at a particular place, at a particular time, 
etc, (V M p 56) or otherwise , and the human aspect or the 
effort of the ji\a does not find any consideration whatever, while 
the inclination or the effort of the jiva does not find its place in 
the list of “hetus” that V offers m the interpretation of the 
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sutra II 3 4^ \i[ interprets this sutra with respect to the divine 
Will alone —his explanation of krtaprayatnapeMah is really 
interesting m tint it is umqu* m being referred to the effort that 
the Lord imde with an idea of Sport 1 It is indeed hard to 
behe\e that the Sutrahara could ha\c had this meaning m 

\i^w 

The soul is said to be a part of the Lord and the texts that 
deny its birlh or production suggest its emergence on the maxim 
of the sparks Production is described to be three fold — 
creation in the case of perishable things contact (samigama) 
in the case of eternal but limited things and manifestation 
with respect to eternal and unlimited objects (vide Bhg If 6 1 
as cited in Subodhim II p 77) 

Thus the souls when separated from Br as its parts become 
atomic capable of entering back into Br become objects of i 
perception of non d fference when they go back to Br and are 
capable of emerging out again from it — as is seen in the case of 
sparks emerging from fire But (as is pointed out in Ch III I>) 
this comparison is not fully congruent m as far as the sparks 
do not usually enter back into the fire The re entrance — Vit 
continues — is referred to m Brahma mi an brahma pyeti The 
becoming Br should be understood as the manifestation of 
the bhss aspect m the soul by its following the prescribed rites 
whereby the Lord is pleased and manifests His soiereignty etc 
m it Sutra I 118 means that the scripture teaches the attain 
ment of Br full of Bliss by the soul who has obtained Brahma 
bhava Such souls merge into Br as it were or become one 
with Br as the sruti says Na Pretyn Sanjnasti Sutra 1 1 9 
etc This points out that Br is mentioned throughout as the 
material cause m the Vedanta (p 97) At the time of His incar 
nation the Lord chooses those souls which are suited for sport 
and brings them to the world with Him — and this is the quality 
of being able to emerge out again on the part of the soul This 
is so only in the case of those accepted to be the followers of 
grace while the rest are bound by Maryada and are not capable 
of emerging out again Thus the sutra TV 4 22 refers to the 
latter 

The author then explains the pnma facie view that the 
entrance of the soul back into Br is impossible since this means 
going mside from outside which cannot be in the case of 
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unconditioned and impartite Br He refutes the sime on the 
basis of scriptural texts that describe it 

Moreover, this is all the more inconsistent, he says, if the 
doctrine of Upadhi is accepted, since Upadhi is said to be perish 
able, and when it is destroyed, who would enter 7 Therefore, 
the word of the sruti should be regarded as authoritative, and it 
speaks of Br as the material cause, which should be accepted 
as true 

If it were argued that the mention of re-entrance sublates the 
pervasive character of the soul, the author answers that the soul 
is not all pervasive but atomic, as is borne out bv texts like 
*‘Aragramatro” “Balagra sata bhagasya**, etc 

The following passage fully describes the arguments of the 
opponent in connection with the size of the soul 

‘ Moreover, if the soul were atomic, there would not be 
the experience of sentiency all over the body It cannot be 
explained on the analogy of the experience of coolness all 
over the body even when the sandal paste is applied on a part 
of it, because in this illustration the position of sandal paste 
as applied to a particular portion is directly perceived, while 
the position of the jiva occupying only a part is dubious Nor 
could you infer it to be atomic from the case of sandal paste 
spreading its quality of coolness to places in excess of the one 
occupied by itself, because the reason, viz the quality to spread, 
1$ not proved and secondly, because this is non different 
from the thing to be proved That is, when the jiva is proved 
to occupy one particular place, its quality to spread sentiency 
may be proved , and when this quality is proved, the former 
can be proved on its basis — thus, the inference is mutually 
dependent Even tn the illustration of the sandal paste, jis 
minute particles nny possibly be travelling all the body over 
and thereby producing coolness, because the quality cannot 
possess any activity except through its substratum Even in 
the illustration of the Campaka flower, the fragrance perceived 
elsewhere may be due to its subtle particles being earned 
there by the wind This travelling, of the particles docs not 
bring about the total disappearance or destruction of the 
object, since it is possible that their vacated places might be 
occupied by other particles through the unseen principle 
(adnta) Otherwise, the object should get destroyed, which 
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IS not so in practice On the strenctl, „f 

soul cannot be atomic ” ( p Vo9) ‘ ° fth ' S ’ " e ^ the 

^ST a£e refutes ,he above ar£u « 

(ni; ttfr *ersntnPr i" 

— (p 105) 

.fBr Fo„ te '“ »■ Ik comm 

said that it is not atomic, as it is not so stated btth " If * ' Vere 
because ,t ,s m connection with the other Br 5 ‘ h " SCr ' p,Ures 
involve the impossibility of experience „f / , N ° r does '* 
body, because it ,s possible as m the case of th^ 3,1 ° Ver ,he 
Campaka flower Nor could you sav * fra£rance of the 

in the absence of their substratumf becauseu'" 63 u® 4 CX,St 
the case of inherence (samavava) \vhirh Jt JS possi ^ e as in 

in the absence of its related objects nrr!f S 3S 3 relat,on even 
of Aksapada” J tS ’ ; ccortiln 8 to the followers 

The last reference to the doctrine nf,ni 
by the Vaisesikas is unacceptable sinre^'T^ as pro P°unded 
vehemently attacked by all the Vedanta l ? amaVa ^ a as such is 
V whose criticism on'the 

a sharp contrast to the view of V Jt ) And u 3> T pro ' e to be 
and strange that Vit has to press into d “ '" deed sur P™ng 
Samavaya of the Vaisesikas which all tb^vT “““P 1 of 
their mutual diflerences-are at one He Vedan ‘’"s-what C ser 
Then ,t ,s argued that if ‘«smdr ef m ,D8 
of its substratum, why not other qualitie^! > CX f St ,n the absenc = 
so on ’ The author answers that ih * liCe f ° rm * flavour and 

J? ' h f; f Samavaya, which can eL^l,^ '?* ’ Is ^ 
te related are absent The particles a the ° b J«*s to 

the explanation of the presence oPWl .f *° travel f °r 
substratum because musk alihi l n ,he ab sence ol its 
leathern layers, gives out itffm“? n by *«er of 

particles cannot be said to travel thm C l\ and 1D th,s case its 

responsible for the fragrance ^ 8 ‘ he layers > etc . and be 

sleeks 

on h why not accept that the 
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1 snrll can so csist ** Even the SGtnkun expresses the sam~ 
opinion while proving the soul to be atom c (Sutra U 3 26) 
Other scriptural tests spe ikins of the soul s sta\ m the region 
of hem etc can lv* explained onK if the soul were atom c 
Th'- soul cannot said to b* of the nature of mere xenfiency 
or intelligence b-'ciusc th* lest Prijih> i iarlnm simaruhya h 
etc points out that intelligence is instrumental and hence both 
(jUa and cattnnja) nrc distinct Again it cannot be all pervading 
snee m that ease the comme and going described bv scriptures 
w ould not be possible 

T1 c author explains th it the text That thou art does not 
ref-r to an identity trtwe-n Hr and jlva because the unit} is 
metaphorical as in the else of i Minister bem^ cilhd a King 
The soul docs not possess any qual i> by itself since intelligence 
etc arc the qualities oT the Lord and the sou! is taid to possess 
them b cause of its being a part of Him c g Sutra II 5 29 The 
author says that the above sQtra is explained by the opponents to 
mean that anutva in the ease of ji\i is a fictitious quality and 
U ertfore the jlvi is all p-rvading but th s js not proper since 
other texts describing the rising gome etc ofjtva would become 
meaningless if it were all pervading Nor could the fctitious 
qualities be sud to be essential (saratvfit) wh eh could be so 
only m the case of the divine qualities The stitn Abhasa eva 
ci ilso points to its being a part of the Lord w herein the bliss 
isncct is concealed but not to its being unreal Just as a 
Brahmin with bad conduct is called i so-called Brahmin 
(Brahmanabhasab) since the good qualities associated with 
Brahmins are absent in him in the same way the jiva is said to 
^ be an abhasa but it does not become unreal thereby 

The opponent argues that even if Br were the cause it must 
be the efficient cause only like the potter and not the inherent 
or material cause because this would bring in the contingency of 
its being changeable and consisting of parts The author answers 
that this would so if the conception of Br s being the 
material cause were a human fancy but this is what the sruti 
states and in matters supra sensual sruti has its validity self 
established and hence is most authoritative The defects of 
change etc can cl ng to the earthly material cause and not to 
Br Therefore w e propound the doctrine of (immutable) trans 
formation which safeguards both the situations Br is the 
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material cause and yet remains immutable or unmodified There 
\b no contradiction in\olved in accepting the above principle, 
since Br is an abode of all contradictory qualities 
The next passage opens with the objection that Br cannot 
be both Savisesa and Nirvisesa, since this implies contradiction 
and therein the view of the Mayavadin is fully given The sutra 
III 2 22 also explains that the next “Neti Neti T * etc , denies the 
two fold form (as mentioned above) of Br and then says 
again that there is nothing else except Br that can be real, 
(p H5) 

After having described the opponents stand in detail, the 
author refutes the same, emphasising his own doctrine “If the 
characteristics are products of ignorance, as you say, what is 
that ignorance which gives rise to them — and does it belong to 
the soul or to Br 7 It cannot belong to the soul, because it is 
incapable of imagining attributes in the case of Br Therefore, 
it must belong to Br But the highest Br , which does not be- 
come the object of even mind and speech, cannot be known by 
the jlva as the substratum — hence, the question of Br *s connec- 
tion with ignorance is farther removed from possibility Again, 
the text which says that a wise man can see the inner Self, etc , 
implies that Br cm become an object of perception in the case 
of one who possesses knowledge — and thus the possession of 
knowledge should bar oft ignorance , and in spite of the absence 
of ignorance, how can Br become an object, etc ^ Therefore, 
the Nirvisesa Br cannot be meant or else the scriptural state- 
ments like ‘One knowing Br becomes Br* ‘having known 
him alone, one transgresses mortality* , etc , would be contra- 
dicted ” 

Then the question is put to the opponent as to what is meant 
b> ‘unreal’ (‘ avastava’ ) If the natural characteristic of an 
object is real while the accidental attribute is unreal, then the 
form, etc (hav ing hreadth and depth m the case of clay) should 
also be considered fictitious like the silver m the nacre, and you 
should not regard it (form, etc ) to be produced by a potter with 
the aid of a rod, etc But this is in opposition to practice These 
would be fictitious, if they could arise just b> themselves even 
m the absence of a potter, etc — but since this is not possible, 
the qualities cannot be regarded as fictitious The texts “Na 
Its} a karyam karanam*\ etc, — “Para-sja saktir”, etc , lay down 
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the fact that whatever connected with Dr is natural and hence 
real The souls are His servants as it were He possesses infinite 
powers, which arc, again, not accidental but His very nature 
Therefore, the ^rut is denying attributes of nr do not totally 
negative the same* but refer to the absence of earthly attributes 
The existence of Br alone before creation His desire to create, 
reflection and later creation of world, etc , go to show that the 
jha did not exist before the creation so as to fancy attributes 
like agency, etc , on the part of Br through its own ignorance 
Even the conception of final dissolution (“prataya”) would be 
improper if ignorance were postulated because in that state 
there would be an absence of body, senses, etc , and the soul 
cannot be said to labour under the influence of ignorance — still 
the statement of the Lord’s ‘slumber* is there to prove the 
impropriety of the idea of ignorance (p 123) 

Agitn it should not be said that the ‘£rutis’ stating Br to be 
Sa\i$c$i do not describe the highest, because the sutrakara has 
harmonisation of all $rutis m view , and if the * attributes** were 
really fictitious there would be an express negation of the same 
(following these descriptions), which is not found , and ‘Saman 
vnya* is really the end in view Moreover, it is foolish to say 
that the author of the sutras, having laid down the desire to 
know Br , speaks of the characteristics of Br as products of 
ignorance — since it involves violation of the primary statement 
The ‘SaviSesa’ and ‘Nirvise$a’ statements with regard to Br 
have equal weight 'ind hence Br must be understood as posses- 
sing contradictory attributes (p 126) In support of this 
statement, the author quotes a number of passages from the 
second and the tenth skandlns of the Bhg describing the 
activities of Sri Kfsna 

The argument of the opponent that the Savi£e$a texts are 
meant for the sake of meditation, etc , is challenged by the 
author as follows If these are useful for meditation, the idea 
is that only the conception of the qualified aspect of Br is there, 
while Br as such is not qualified But even this meditation, etc , 
is laid down with reference to the Self, which is real, hence, Br 
or the highest self does possess attributes And in accordance 
with the difference in the modes of worship or meditation, the 
Lord bestows different fruits on the worshipper But if the 
attributes were fictitious the meditation based on them would 
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.also be so, and hence would not refer to Br. — and there would 
result contradiction of B. S. 1. 2, 1*, 1*1.6, etc. The Gita-state- 
ments like “Param Bhavamajananta’% etc,* mean that the 
demoniac jlvas do not know the bliss constituting the essence 
of the Lord and hence they call the world unreal, (GTta XVI. 8). 
But the possession of empirical qualities like the human form 
and so on is what is denied, and it refers to the mode of 
reflection of the lower jlvas, and not to the nature of reality. 1 2 
Therefore, Br. is an abode of contradictory attributes and the 
imagination of Avidya for the explanation of Savise$a- texts is 
wrong. 

The sutra III. 2. 14, “ArQpavad e\a hi tatpradhanatvat", 
is explained as not referring to the Nirvtse$a Br. as the opponent 
would like to understand, for, if attributes were fictitious, the 
texts referring to Br. as possessing these fictitious attributes 
would also be so * The world is ‘Rupavat*, ‘possessing form, 
etc,\ and thus becoming an object of narration or empirical 
•dealings, Br, is different from it, and hence ‘Arupavaf (p, 136), 3 
Thus, Br , distinct from the world (which possesses form etc ) 
is chiefly described in the Vedanta, If this sutra were to be 
understood as the opponent suggests, the term should have 
been, according to Vit. “Arupam” and not “ArupavaV* The 
sfltra etc , also supports the same view The 

-attributes like grossness, etc., pertaining to the world are 
denied of Br. but the hands, etc , should be understood m the 
•divine or celestial sense and as meaning nothing but Br The 
text ‘Net! Netf, etc , means that particular category of knowledge 
(which implies the existence of hands, feet, etc , in all directions 

1 ‘^rr, *rtg<ir ujpnfacifrft , sr g 

2 Offering tus explanation of this surra. Dr P M Modi says that the 
TUithoT of the B S 'admits both these aspects, but believes that ^the 
anipavat aspect is the chief (pradhSna) of the two and that, therefore. 
Brahman may be said to be only arupmat " According to him, ‘Arupavat’ 
means the subtle (suk$nia) or formless aspect of Br . while 'Rupavat* 
refers to the 'rupa* of the Puruja, which consists of head, eyes, ears, 
•speech, breath, heart and feet’*, and is equivalent to the Tumsavidha* 
aspect (as spoken ofinBSI 2 21 23} These two terms, viz ‘ArCpavai’ 
and *Rupavat\ do not, according to him, stand for the Nirguna. and 
Saguna aspects of Be respectively, as £ understands — "and neither of 
them, not even, the mnatara, is ntrgana, since attributes tike Ananda do 

belong even to the Nirguna Br — A Critique of the B S (11 p. 3*8) 
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with regard to Br ns the earthly possessions) is the object of 
negation The possession of form or otherwise should not be 
considered as two aspects of Br. but Br itself 1 The sruti speaks 
of attributes, immediately after having dented the same “Tato 
brail li ca bhOjah**) as in the test *awng down the senses to be 
extrovert, etc , and then referring to the perception of the infer- 
self, etc Therefore, there is no opposition between the two 
sets of scriptural passages, since Br is devoid of material or 
empirical qualities but possesses infinite ‘Sahaja* qualities 
The twofold description of Br— -as beyond the range of 
perception and as an object of perception — suggests that Br 
cannot become an object of sense perception, but can be realised 
through the Grace of the Lord 'xtfr mitft etc t 

confirms this stand The non manifestation of the celestial 
lustre, etc , when the Lord descends on the earth (m the form 
of an incarnation) as also His assumption of worldly activities 
and so on, are for the sake of ‘Sport* The term *dar$ana* does 
not stand for realisation, as the opponent would suggest in 
accordance with his theory of Br being just knowledge, but it 
means that Br can also be seen (through Divine Grace) as rs 
expressly stated in the Gita “Jnatum dra?tum ca tattvena 
pravestum ca paramtapa — wherein the actions of knowledge* 
sight (through Grace) and entrance are separately mentioned 
Thus, also the Rasa the sentiment of love, the desire to sport, 
the sport, etc , are nothing but attributes of the Lord (p !45) 

It is on the acceptance of this principle only that His amorous 
sport with the women folk of Vraja can be explained in spite of 
His being ‘ Self contented ^Atmarama*) The author here 
admits that he does not postulate such things as are contra- 
dictory, or opposed to reason, but he only follows what the 
srutis say — and hence he should not be rebuked for the same 
If you were to argue that such contradictions are not practical 
since they are not found m the worldly dealings, well, even your 
fancy of quahtyless Br is baseless, because vve do not see in the 
world anything devoid of all characteristics — even the existence 
has to be in time, and hence it implies the possession of attri- 
butes such as inherence, etc Therefore, following the verdict 

1 *T ^ ^frl I %% 

ssri r (P 138> 
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of the sruti that in the case of divine matters* reasoning should 
not be resorted to* we decide that Br possesses all sorts of 
contradictory attributes 

(n) “fo tnursrafci \ 

\** — (P 147) 

In the above passage, the author questions the Mayavadm 
as to what he means by ‘Maya* 

“Ho you mean the power of the Lord by the word 
‘Maya* 7 Or something different from Hun that is unreal by 
nature and producing an unreal effect 7 Jf the first* we say 
‘yes* It cannot be said that by His own power He manifested 
unreality, because the text “who staying within the earth,’* 
etc , indicates jt to be an attribute of Br Itself If Br were 
not like that, then it would be possible to say so (viz that 
He manifested unreality, etc), but it is not so* as has been 
proved above And the manifestation of unreality is amongst 
the demoniac souls only, on account of which the Lord is 
said to infatuate them In the present case, the demoniac 
souls are not there and hence no such unreal manifestation 
It cannot be the latter, because of untenabiiity of this alter- 
native [It cannot be the latter (alternative), namely, that it is 
something different from the Lord, unreal by nature* etc — 
as above, because there is no conception (of it that can fit it 
and make it understandable)] To explain, is Maya an 
independent agent or dependent on Br 7 Not the first, since 
it is non intelligent (inanimate) as you do not accept it to be 
sentient In the second alternative* it would only mean an 
instrument, hke an axe * IAnd He has no need of any such 
(extraneous) instrument, being by nature endowed with all 
powers ]’» 

The above passage throws light on the principle of Maya as 
accepted by the Suddhadvaitins It is said to be one of the 
power* of the Lord, and as such, dependent on Him According 
to the opponent’s doctrine, Maya is responsible for the super- 
imposition of attributes in the case of Br, but this is 
controverted by the statement that the inanimate Maya cannot 
produce anything by itself 

The sentiment of love, the amorous activities, the effects of 
separation from the beloved, the Sport* etc , are all forms ofBr . 
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^ho is said to be “Rasn par excellercc". Tlic Bhg states* 
that the Lord possesses a multitude of qualities, which are 
innumerable , His greatness is unfathomable and hence there is 
no scope for futile argumentation on the part of those who 
ha\e a pcr\ cried outlook and whose self is stained by the 
quagmire of bid logic and apparent means of knowledge based 
on the modem thinking and conindictory reasoning Thus,, 
everything is alright with our postulates 
The nature of Pu$p or God’s Grace is that the Lord m a 
sportnc manner assumes dependence on His devotees and 
transgresses the limit put by Himself on His own nature Therein 
consists the real imjcsty of the Lord, in that He does not Io<e 
His sovereignty while going against the mandates pertaining to 
His nature. None else but Br can do so (p 150) 

Then the author undertakes to prose that the body, actions* 
attributes, etc , in connection with Br arc eternal and he refers 
to man> a passage from the Bhg , RV , Subodhim and Purva- 
mimamsa to show that c\en the particular incarnation which 
took place in a particular country at a certain time, etc , should 
be regarded ns eternal, since there arc devotees who still visua- 
lise Him in that form Moreover, as all this falls wi Him His 
sport, which is eternal, it must be eternal, sa}s the author 
(This seems to be unduly based on dogma The quoted works 
are not strictly philosophical and the legends occurring therein 
have been given undue importance) Even the regions where 
Sn kr$na had his ‘Rasahla the surroundings, mountains, trees, 
animals — are all said to be ‘Brahma rupa* and eternal (p 162 
178, 179) These are eternally percened by the Gods, etc , who 
I are devoid of ignorance (p 179) 

God is described to be very merciful in that He Himself 
removes the faults of the person, whether the latter resorts to 
Him or not — or even when the person has acted in opposition 
to Him The example of Indra who obstructed the sacrifice, etc , 
through excessive rams is quoted here to point out that not 
withstanding the faults of Indra, the Atmigfuy Lord did only 

1 f? fir *r 3*T!F 

■sr-hirj w w* ^ ■ ii’w r Gw-'ww fIjr- 

wtt 1 ” 


— (V. M p 150) 
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remove his arrogance, but did not destroy him altogether Thus 
one should worship this merciful aspect of God, says Vit 
The Ch Up text 1 is explained by the author as referring to 
Gokula, the place of the Sport of the Lord It is implied that 
this Gokula is eternal But this sort of explanation is too 
dogmatic to be acceptable, since there is no reference to 
Vaikuntha, nor to Gokula in the whole of Vedanta and to 
deduce such a meaning from the Upamsadic text is indeed far 
fetched — and perhaps unknown altogether to the author of the 
text 

It is rather strange that the Suddhadvaitms explain the 
NirviSesa texts as denying the possession of empirical qualities 
in the case of Br and in the same breath suggest that the word 
‘kama’ in ‘ so smite sarvan kaman’\ etc , stands for the satisfac 
tion of the desire the imagination of material body, etc , in 
the case of Br is forbidden 3 and again the projection of the 
same is laid down as the object of a bhakta’s visualisation or 
service The truth of this is witnessed m his own statement viz 

snmci \* (p 186) 

After having described the various types of sports of Lord 
Kjsna as occur in the Bhg the author attempts to prove the 
etemality of the same and concludes that those who do not 
believe in this and regard the world to be unreal, are demoniac 
since they cannot pursue the path of devotion and worship of 
the Lord Their scepticism is also born of the Wish of God 
The author finally bows to his preceptor ' who spread the path 
of Love for the Lord of the Gopis (p 219) 

The mam point in connection with 5 s theory at which most 
of the attacks have been directed is the unreality of the world 
V and his illustrious son and follower, Vq , seem to find an 
easy target m this theory of Illusion of S and do not even 
fight shy of calling him a pseudo atheist This has been 

i* etc 

— Comm on V M p 185 
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noticed m detail in chapter V wherein important works of V 
ln\c teen dealt with Both 5 and V. regard the Sruti to he 
supreme in authority, but in S , this leaning on reflation is 
seldom seen to go against reason, while in V and his followers, 
one marks a tendency to ignore reasoning, whenever it has to he 
ignored, while taking resort to the mere word of (he *$ruti\ or 
on the other hand, to exploit theoretical reasoning to Ms other 
extreme reeking little of facts of cxpcncncc^—and this can lead 
to anything 1 This yields results which are neither practical, 
nor possible The illustration of the * imperishable pot’* also 
rcseals how very uncertain and unsupported by experience some 
assertions of the Suddhad\aitms are/ Again while revelling in 
syllogistic style to prove a point or to postulate a theory, Vij 
sometimes gives reasons which arc suitable (o him, but are not 
xahd “Jictus V sometimes gives too many abhttses meaning 
only one thing, and, of course, proving just the same thing, 1 
and at times plunges into poetic description, reminding the reader 
ofBana (but this is sorely misplaced as the work deals with 
philosophy and not with literary artifices) — but is it because he 
is not able to prove hts point of view rationally ^ Sometimes 
there is a confusion of terms in syllogistic reasoning* — especially 
when the author tries to be rational about the dogmatic asser 
tions of the Bhg and the MBH “and last but not least, when 
all reasoning fails and no sruti — statement can be clutched at, 
the author blandly pronounces that anything con happen — e\en 
fire can become * non hot” — if the Lord so chooses 17 When 

*Eg the argument that even a pot that is seen to be destroyed can 
become an object of perception on the part of the mystics (p 37) 

- In the discussion on Avirbhava Tirobhava concepts, the impossib My 
of postulating any tirobhava of a pot etc which leads to the eternal 
perception of the latter even when it is destroyed constitutes one of ihe 
illustrations of this type 

3 1 fw gi I* — (p 56) ‘iTT^^TE, I* 

~(P 34) 

4 p 75 

6 E g zw ^ — (p 54) 

TJTVZVFiXn r — (p 64) 

* ‘stfW'iRl ^ 1* — (p 55) 

mitOTR i* — (p 63) 
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such dogmatic statements are made without having any scope 
for rational approach, anything can be proved from anything 
and there is no explanation to be expected 

While discussing the nature of Avirbhava and Tirobhava of a 
thing, the author first of all attempts to define and explain the r e 
terms on the basis of Teason, but slowly the arguments take an 
unusual turn and end in the Wish Divine 1 
This may be good theology, but surely, it is bad philosophy 
The student of the system of Pure Monism is too often forced to 
leave the regions of perception and inference and is led into 
the misty rainbow-tinted heights of theological postulates, which 
arc highly entrancing, but least convincing, 

Yet, the VM possesses certain merits which cannot be 
dented The vigour and close reasoning which Vi$ shows m 
different passages raise his work to a level of value superior to 
the Anu As usual in controversial works of the Vedanta 
-schools, the most telling hits are made in finding the chinks and 
weaknesses in the opponents* armour and position — much more 
often than while defending one’s own system It may be said 
that both V and Vjt are too staunch m their acceptance of the 
sruti-word as presenting the final truth to see any necessity of 
admitting ‘reason* at all, while with S , who also considers 
'‘Sabda* to be the highest authority, every sruti text that he 
treats in the course of his interpretation of the B S or the 
Upam$ad, is subjected to a rigorous test of logic This may lead 
someone to conclude that V — Vifs attitude is, on the whole, 
more consistent with that whole hearted acceptance without 
fear of consequential logical as well as metaphysical difficulties 
and impossibilities — than that of £ , who disregards the meaning 
of the sruti texts for the sake of logical reasoning in his system 
One may even go the extent of accusing § of being unfaithful to 
the very basic acceptance of the authority of the ‘sruti —but the 
fact tint every commentator has selected certain Up texts to the 
exclusion of others is suggestive enough of their formal accep 
mum of tbr* ‘touj; asAh ft fonA uuJwwA'j wri. -a -sivuJf* \HrJv Victy 
were all conditioned by their own times 
Therefore, wlnt remains to be seen is the consistency within 
a system 'vs such — whether one may or may not agree with what 



282 


TUC PHILOSONIV OF \ ALLAMIACARYA 


V. or5 has lo sa> — when once the fundamental postulates- 
common to both or peculiar to each one, ha\c been accepted as 
a basis And that should be the proper standard to judge their 
rebme merits 

2 i ^udJhad\attc mdr(anda(t (b) Ctndhctra) 

The author deals with the doctrine of Pure Non dualism in 
this work of mnely-five Nerses The empirical dealings with 
(objects distinguished by) names and forms are not unreal, since 
they fall within the range of the world* a manifestation of the 
Lord It is the notion of diflcrence (from one another* as if not 
hating the one common dmne substratum) pertaining to the 
names and forms that is unreal and a product of ignorance, but 
not so the names and forms themsehes The text 'sarvam khalu’ 
etc * speaks of everything as non-diflcrent from Br * from which 
the world ongi nates, whereby it exists and wherein it finally gets- 
dissohed The term 4 idam' in the afore-said text points to the 
reality of the world* an object of experience* since it ts sard to be 
of the nature of Br This acceptance offthe reality of the world 
does not lead, says Gindhara* to dualism since there is a non* 
difference between Br & Jiva* these being related as cau*e 
and effect 

The doctrine that Br is the cause of the world is amply 
supported by sutras like Manmadyasya yatah £a$trayomtvat\ as 
also by sruli texts such as ‘yato va imam bh&t5ni, etc Rama- 
kr$na Bhatta explains in his commentary why the second sutra 
should be read as abo\e and not be regarded as two separate 
sutras Following Purusottama in his explanation he states that 
if it were split and read as two distinct sutns the first sutra 
would lack reason (hetu) while the second would be de\oid of 
any point to be proved (sadhya) The scriptural text 'Satyam 
J nan am anantam Brahma* presents the characteristic nature 
(s\arupa Jaksana) of Br, and ‘Janmadyasya yatah’, etc,gi\cs 
its characteristics m relation to the world, its effect (kary alasana) 
Aeam* e\en at the end of the Svarupa Iaksana statement, there 
is no express negation of ‘kartrtva* on the partofBr,Br is 
an abode of mutually contradictory attributes and the texts with 
ne ff atne import such as "asthulam”, etc t refer to the detail of 
empirical or material qualities in Br and not to a total denial 
of attributes Therefore, the scriptural authority testifies that 
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Br, is the cause of the appearance and concealment of the 
world 

The ‘Samanvaya-sutra* discusses whether Br is the inherent 
(samavayi) cause or not* and finally establishes Br to be the 
inherent cause of the world, e\en as the clay is that of pots* etc 
This inherence is neither superimposed nor accidental, since, 
says the author, an inherent cause is that which gives rise to the 
effects through the relation of identity (tadatmyam) Material 
causality (upadana) is also a phase of it 

Here the point of distinction that the author wishes to bring 
out between the inherent (samavayi) cause and the material 
(upadana) cause hinges around the use of the term 'yadasrajam* 
in the definition of the *samavayi-karana*, which is stated to be 
* that, founded one which, the effect takes place (or is produced) 
through the relation of identity* 1 The ‘Upadana-Karana* is 
defined as “that which becomes manifest in the form of an 
effect sharing the same existence (with its cause) 1 
The third adhikararta (Iksatyadhikarana) posits m the Gt- 
aspect of Br the reason for Br *s being the cause of the world 
The Anandamaya adhikarana stresses the Ananda aspect of Br 
as leading to His being the cause of the world 
Thus, having laid down Br to be the cause* the author pro- 
ceeds to present the characteristics of Br He cites texts from the 
T Up and the £vet Up (He is Rasa , etc having eyes in all 
directions, etc), the Ch Up (“He is ‘Sarvakama*, ‘Sarva 
gandha*, etc \ the Purusa-sukta and Narad a panearatra which 
describe Br to possess hands, feet, face, etc , as made of Bliss 
alone— and concludes on the strength of these that the texts as 
arc deemed to have a negative import, e g ‘Apanipado javan o 
gnhltS\ etc , actually den> the possession or material hands, 
etc* and the characteristic of ‘Javangrahttrtva* that follows 
immediately suggests that Br possesses a form and qualities, as 
it is also supported by texts like *His powers are great and 
\ aned 1 etc * *He is omniscient*, and so on 

The emergence of sparks of blazing fire forms a stock illustra- 
tion or the followers or Pure Monism for establishing that the 
jl\as, the ]agat and the Amar >amm emerge from the Sat, Gt 

1 ( ?r?j *rrq 
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and Anartda aspects of Br 1 This emergence (vyuccarana) of the 
jiYas* etc, precludes the possibility of their being ‘originated 1 
(utpatti) as well as being non-eternal (anityatva) 

Thus, the ji\a comes out of the Sat and Cit aspects of Br 
and is a part (amsa) of Br In spite of the jiva’s being atomic 
(anu}, its qtnlity of sentiency (caitanya) spreads all over the 
body, even as the light of a lamp, placed in a corner spreads in 
all directions in addition to the one occupied by the lamp B S 
like ‘Gunldva lokavat\ *V\atirekogandhavat\ etc , illustrate the 
same point Just as the fragrance of a flower is experienced even 
at a place where the flower itself is not present, in the same way 
the ‘caitanya* of the jiva spreads all over the body, notwith- 
standing the atomic size of the jiva 

Here, the author of ‘Prakdsa’ on the Su M \ery clearly and 
briefly brings home to the reader what the celebrated author of 
the more ambitious work, viz V M, has not been able to do so 
clearly and succinctly while discussing therein the same topic in 
his dialectic style Ramakrsnabhatta says in four lines that you 
cannot say that this fragrance which is expen enced at a distance 
is on account of the travelling of the particles of the flower, 
smee this would necessitate that the flower should get reduced , 
and the argument that these reduced particles get refilled or 
replaced by way of an ‘Adrsta’ or an unseen principle with 
respect to the flower to be experienced or enjoyed — »s unaccept- 
able, since it involves excessive recourse to hypothesis More 
over, there is the case of excessive or intensified smell like 
garlic, after having handled which, even when one washes the 
hand many times us smell does not go , and the musk (dried 
up secretion m the navel of the antelope), m spite of being 
covered up by layers of leather (or skin), spreads its fragrance 
all round Therefore, the round about hypothesis of the refilling 
of the reduced particles, etc , stands (nullified) refuted by these 
illustrations The sutras like 'Avirodhascandanavat 1 and ‘Am£o 
nanavyapadesat' support the same view, viz. that the jiva is a 
part of 3r and tnai its sentiency spreads throughout the body 
like the sandal paste, applied only to a part of the body, produces 
coolness all over the body 

1 *P4T 9* «FfI 
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The difference between the jada or inanimate and the jivn 
or the sentient form exists because of the concealment of certain 
aspects of the Lord in them or the manifestation of the same 
m a graded form The manifestation and concealment depend 
upon the Wish of the Lord and if He should wish to manifest 
all His aspects inclusive of Ananda, everything would be Br 
It is for the sake of Sport only that Br assumes such forms, 
and He is not conditioned by any of these, nor does He undergo 
any modification, even as the serpent of its own wish assumes 
a coiled form and yet is not modified Just as gold remains 
unchanged m its essence, even when it is moulded into forms of 
bracelets, rmgs, etc , even so Br remains unchanged and 
immutable 

All things in the world are subject to the Will of God A pot 
is perceived as a pot through the Wish of the Lord to be 
manifest as a pot These manifestation and concealment are the 
powers of the Lord and even when, through His Wish, a pot is 
not manifest, it does not mean that the pot does not exist it 
simply means that what was explicit as a pot has been made 
implicit in its causal state And manifestation (avirbhava) means 
that the implicit in the causa] state becomes explicit m the form 
of a particular efTect Therefore, all things are eternal, since they 
are but the manifestations of the Lord If a pot is destroyed, 
it is not that it is non-existent, but that it has been restored to 
Us causal condition, vn clay Manifestation and concealment 
are defined m the V M as the capability of becoming an object 
of experience and the capability of becoming a non-object of 
experience' respectively — but the commentator on the 5u M 
seems to have overlooked the point that ‘concealment’ also is a 
power of the Lord, in that he defines it as ‘tadayogyatvam’, 
seeming thereby to give a negative import to this power of the 
Lord which is precisely the aspect desired to be avoided by the 
followers of the dcctnne of £uddhadvaUa Vif m his V M and 
also the commentary on it explain the term ‘avisayatva* as ‘the 
absence of an object’ or 'another, opposite object* 1 This define 
lion (of Tirobhava) is so construed in order to avoid the nega- 
tive import which would have been conveyed if it were defined 

1 ‘siferiPt WR? «n l 

— Smarm sutra on V M — (p. 46) 
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as ‘tadu$ayatvS>ogyatS*, and tlus is Hkcly to be misunderstood 
as the negation or absence of ‘capability*, used in the definition 
of *Avirbhava\ a poucr of the Lord 

This being so, the (abhavas) antecedent nd n existence, etc , 
become senseless and hence are unacceptable The Pragabhava 
the Pradhvamsabh&va, the Anyonyabhava and the AtyacU ibha\ a 
are but phases of these two powers of the Lord Thus, Praga 
bhava is nothing but the effect remaining implicit m its cause 
Pradhvamsa bhava is also the return to the condition orcnusality 
which is incompatible with the actual manifestation of the 
effect , Anyonyabhava is the experience of a pot u* a P ot on *Y 
and not m a place of cloth because of the Wish of the Lord to 
manifest as a pot in a pot only and not in a piece of cloth, 
etc , and vice versa AtyantabhSva is just ‘tirobbava or conceal 
ment 

Thus* the author propounds the reality of the world, an 
objective form of the powers of manifestation and concealment 
belonging to the Lord, and discards the notions of Pragabhava, 
etc 

Citing a famous stanza from the Bhg / the author proceeds 
to show that anything that exists is a form of Br » — be it an 
effect, a cause, a substratum, an instrument or anything — where 
ver and whenever it is, it is nothing but Br , who is capable of 
'lisummg any form, and who is an abode of contradictory 
^tributes 

Just as ornaments made of gold are essentially non different 
from gold so are these things nothing but manifestation of the 
Lord The sruti texts like *just as, O dear one, everything 
earthen becomes known*, etc, point to the non difference 
between the pots, etc , and clay, and the fundamental text ‘That 
thou art* speaks of the non difference of the *amS3s* from their 
viz Br 

§ interprets this text by resorting to ‘Bhaga tyaga laksana 
1 e ‘tat* in the sentence stands for Br , while *tvam refers to 
jiva having limitations, etc the identity of these two is not 
possible since Br is Omniscient while the jiva is ‘httle knowing* 
(alpa jna) or ignorant (ajfia) , so this passage, referring to the 

1 ^ to wzm\ qrr i 
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Omniscience and ignorance, on the part of Br and f \\ a respec- 
tively, should be discarded and only the Cit-aspect common to 
both should be accepted as the basis for postulating the identity 
■of the two Rama dissolves ‘tattvamasi* as “tasya tvamasr, 
pointing thereby to the relation of master-and-the servant, 
while Madhva says “Atattvamasi” meaning that “thou art not 
that Br ” (‘tad Brahma tvam nasi’) 

V says that the jiva is a part of Br , and hence the Non- 
dualism The story of Svetaketu begins with the very question 
which refers to the knowledge of everything through the know- 
ledge of the One Now, this is possible only if that One, inspite 
of being just One, could be all, whereby the truth of the above 
-statement be realised Just as ornaments of gold as well as lumps 
of gold are nothing but gold, by the knowledge of which, the 
former are automatically known , m the same way, by the 
realisation of the prime cause of everything, all its effects would 
be known It is for this purpose that the narration starts with 
“Being alone, O my dear one”, etc , and for the sake of 
assigning reality to this inanimate world, it runs as “Aitadat- 
myam ldam sarvam” meaning that all this (the world) has the Self 
for its essence Then for removing imperfections like unreality 
etc , pertaining to the inanimate world, the reality is asserted as 
“tat satyam” In order to lay down the reality of the inanimate 
world and the jlva or the self, the reason is given as “He is the 
Self Thus, having spoken about the inanimate world being but 
a form of God, the jtva is also identified with Br by the 
statement ‘That thou art’ This whole passage has to be regarded 
as the preaching and not merely the statement of identity, viz 
“tattvamasi”, and just as we do not take resort to Metaphor in 
determining the meaning oF “Aitadatamyam” and do not releg ite 
the Sat portion therein to Metaphor, v\e should not explain 
“tattvamasi" by relegating its Cit-aspect to bhaga tyaga-laksana 
as § does So the text ‘tattvamasi’ should not be detached from 
\ts context and so interpreted as to yveld the sense of oneness or 
identity of the jlva and Br , because this would involve the flaw 
of ‘Vakyabheda’ (ht splitting of the sentence) and contradiction 
to what has been asserted in the beginning (Upakarama-virodha) 
The afore-said explanation embodies the view of the author of 
the 'PrakaSa (on Su M ) who closely follow* Vij ^VaKya-bheda*, 
1 Refer to Ch VI 1, for the detailed discussion concerning this topic 
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as already explained earlier, is said to result when a particular 
word or statement js accepted to stand for a particular thins 
in the first place and just its opposite or a different thing 
altogether m the same breath But here the author has borrowed 
this technical term of the Purva*\fimams 1 and appropriated 
it very differently, viz in the literal sense of ‘splitting of the 
statement , and he is only following the lead given by his 
masters 

Gindharaji next proceeds to explain the term ‘suddha* as 
■ Maya-sambandharahitam" meaning that Br creates the world 
without getting involved in any connection with Ma>a Here 
the author summarises the Ma>a-vada as postulated by S “The 
world is but a figment of Nescience and hence perishable Br is 
the cause only through the instrumentality of Maja, but m 
reality It remains beyond the pale of causation, etc The high 
and low world, a product of Nescience, must have a cause 
stmilar to itself, thus, Avidya alone can be its cause Scriptural 
texts like ‘Niskalam’, etc, *Yad vaca anabhyuditam — tadeva 
Brahma tv am viddhi nedam jadidam upasate T \ etc, point to Br. 
being formless and non agent (akartr), since agency implies 
possession of characteristics or attributes And whatever 
possesses a form is liable to destruction , and since Br is 
imperishable, it must be formless Avidya is established on the 
experience of man as 4 *I am ignorant ” Maya and Avid) a are 
but synonyms It gives rise to various modifications whereb) 
this world becomes a matter of preception Maya is said to 
have a predominance of pure element, while in Avid) a the 
impure element is preponderant 

Just as the Sun, etc , are seen reflected m water, mirror, etc , 
even so is Br reflected as Isvara and Jtva through Maja and 
Avidya respectively The sutra ‘Abhasa eva ca’ corroborates the 
same view The illustration of snake in-the rope lays bare the 
doctrine that the jiva is but an appearance superimposed on Br 
The sruti text acarambhanam\ etc , explains that modification 
is only a matter of speech, while, in reality, modifications like a 
pot, etc , do cot exist as such Hence the perception of this 
world is onl> due to delusion and the idea that Br is its creator, 
etc., is false 

The sruti texts which predicate creation, etc of Br are meant 
for the sake of meditation and form a step in the ladder to the 
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Supreme Realisation. The possession of form, attributes, etc., is 
imposed on Br. for facilitating an easier apprehension and 
meditation, and when the mind becomes better prepared for the 
reception of the Highest truth, these characteristics are denied, 
and Bt, devoid of all attributes, etc., is finally spoken of as the 
Sum mum Bomtnu 

“When the knowledge of such a Br. dawns on one, one attains 
oneness with Br. and all one's limitations resulting from Avid) a 
drop ofTlike the dream-objects on waking/ 4 
After having thus presented in a nutshell the postulates of 5 . 
the author attempts a refutation of the same from the standpoint 
of the Suddhadvaita $)stem. He slates that the scriptures la) 
down the reality of whatever is a matter of perception — e.g , 
‘Yadidam kitica tatsat)am\ ‘Sarvam khalu, etc., *tadcladak$ayam 
nit) am jagan-munwara-khilam 4 , etc. All these establish the 
reality of the world as also its non-difference from Br. Again, 
there is no valid means of reasoning or proof to show that 
jag3t is unreal. The texts of negative import like ‘Niskalam', 
etc » only deny the material qualities of Br. and do not assert a 
total absence of qualities This is supported by the sutra 
“Prakftaitatattvam hi prati$edhati” etc. E\cn after having 
spoken of *asthulam\ etc., the texts further on describe that 
the heaven and earth are supported by Him, and so on, which 
proves that Br does possess attributes The mantra “Rtipam 
rupam pratirupo babhfiva yattasya rdpam pralicaksana)a, 
Indro mayabhih pururupa iyate”, etc, points out that Maya 
acts as an instrument for jriana and not for Br 's assumption of 
many forms And the inference that ‘whatever has a form is 
liable to perish requires some ‘hetu* like ‘since it is produced' 
or ‘since it is material' but neither is applicable to Br , there- 
fore, Br. is not proved to be ‘Formless* 

Again, the illustration of the snake-rope is not appropriate, 
says the author, since it implies that the snake was seen, eke- 
where, the rope is the object, while the false appearance of a 
snake in the place of a rope is spoken of m the case of a third 
person, viz the seer In the present case, according to £ , the 
world is unreal, Br cannot be the object of perception and 
there is no seer even. Thus, the case is not analogous The wrong 
perception of a snake m the rope is due to the similarity between 
the two And if the illustration were regarded to be applicable 
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and congruous, even Br would have similarity with the object 
superimposed on it, and hence would become ‘Sakara' or 
possessed of a form Even the Vacarambhana — text refers to the 
non-difference of the cause and jts effects and not to the 
unreality of the world The Sutrakara also lays down that the 
dream world is “mayika” (B S III 2 3) and in B S II 2 29) 
emphasises the point that the world is different from the dream- 
world, and hence the former is not *mayika\ V says that the 
Parana reference to regard the world as ‘mayika aims at 
producing an attitude of renunciation If it were held that the 
attributes are superimposed on Br , for facilitating an easy appre- 
hension at a preliminary stage, then the lower Br (Upahita) 
would become an object to be abandoned and even the know- 
ledge of the unreality of the world would not punfy the mind at 
all Thus* the Mayavada is open to criticism, says the author, 

Gindharaji next questions the upholder of Maya theory, 
whether this “Maya** is produced or unproduced, and points 
out fallacies attendant on both the alternatives If it is produced 
who is its producer 9 It must be Br , since there existed nothing 
other than Br , and in that case, Br would be ‘Savisesa* or 
qualified If Maya is unproduced, it would lead to duality and 
contradict the text ‘This self alone was there in the beginning’, 
etc If it were begmnmgless, it would have no end either, which 
position would, again, be un acceptable to the followers of 
Absolute Monism Thus, the postulates of the doctrine of 
Absolute Monism are founded on confusion or inter mixture of 
the effect and the cause, since the effect (jiva) is intelligent, but 
limited by Avidya* while the cause is intelligent, limited by 
Maya 

It is with a view to do away with this defect that V has 
qualified his doctrine of Advaita by the epithet ‘£uddha\ 
suggesting the non-duality of the jiva and Br which is pure 
The author follows V in his explanation of the term ‘suddhad- 
\aita and says that the effect (jiva) also is nothing but the cause, 
mil Br and hence the jna is not unreal 

Describing the three types of people in accordance with their 
fitness or eligibility, the author says that the followers of Pure 
\fomsm are the best qualified, since they regard eve/ything to 
be the Lord , the followers of Nimbarka and Bhaskara come 
under the second category or are ‘ordinary' with respect to their 
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eligibility, because they regard this world to be the same as Br 
*md tint it different from Br on iccount of His Wish to 
create The lowest type of eligibility is witnessed in the followers 
of Dualism who speak of a real difference between the jivt and 
Br and so on Their view js most inappropriate siys the 
author The difference that is perceived js due to the Divine 
Wish which gives use to the condition of effect for the s ike of 
^port , but at the time of dissolution everything becomes one 
with the causal state as in the case of a pot which lapses back 
into its causal state viz clay 1 

Following in the footsteps of V and Vjt , Gindharaji says that 
the faults of inequality and cruelty do not arise in connection 
Avith Br He also offers the interpretations of sutras like 
+ Arupivadeva hi tatpradhanatvat , ‘Prakrtisci pratijna drstan 
t muparodhatk etc , as given by V himself and concludes that 
the sutra *tattu samanvayat corroborates the same point, viz 
that Br is also the inherent cause (samavayi) besides being the 
efficient cause of the world 

The author then refers to the four fold canon of authority 
that V has accepted Next he deals with Seva or service to the 
Lord which forms t unique feature in the system ofV Its 
definition is reproduced here as the flow of the mind towards 
the Lord , resulting in the realisation of oneness of spirit in 
everything arising gradually through the dedication of one s 
body, wealth etc , at the feet of the Lord V says in his Anu 
that when the knowledge of Br anses in one the Avidya rooted 
in the cognitions of I and mine gets removed and thus the 
material qualities are eliminated and purity is attained — and 
thus, one acquires a body suitable for the attainment of the 
highest Lord Such a jwa is chosen by the Lord as His own 
(svijatvena varana) and he becomes eligible for a formal parti 
cipatton in the Divine Sport This is described m the text 
So smite sarvan kaman saha Brahmana vipasata , meaning 
that such a jiva enjoys all desirable pleasures along with the 
intelligent Lord The removal of Avidya is witnessed through 
the statement * Mameva te prapadyante mayametam taranti 

— §u M (v 41) 
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tc’\ which means that those who resort to the Lord overcome 
Avid) a clinging to them. The devotees arc said to assume a 
nonomatcrial bod> # suitable for participation in the Sports of 
the Lord, after they get an entrance into the Ak$ara Br., an 
abode of the Puru$ottama. “Puru^ah $a parah piirtlia”, etc, 
suggests that this Ak$ara-attainmcnt is lower than that of the 
Highest Lord. Lord Kf$na, who is attainable only through 
supreme devotion, liberates the jlva b> means of His Grace and 
puis an end to all his afflictions — and when through the torment 
of separation from the Lord, the jtva becomes capable oT 
destro)ing its state of embodiment, the Lord makes it enjoy the 
divine Bliss This enjoyment of Bliss does not result in the case 
of the jfiana-followers, who are said to acquire union with the 
Aksara Br. only. 

The *Su M.* is thus a handy compendium of the philosophy 
of Pure Non-dualism. It presents the main theories of the 
Doctrine of Sudd hadvaita in brief outlines, and although there 
is nothing new in the topics dealt with therein, its attempt to 
refute the chief Vedantic s>$lems within its small compass is 
unique in itself. The commentary is very lucid. It is not exhaus- 
tive in presenting the details of the system 

3. Pramey a-ratnJrna v a {by Balak ^nabhatta) 

As compared to the Su.M , this is an even more ambitious 
work, wherein the author has dealt with the cardinal aspects of 
the Suddhadvaita system which are reproduced from V/s works 
such as the SubodhmT, the T.D M and Anu, as also from the 
V.M. ofVit 

The author states that he undertakes to describe the nature oT 
the jagat first, since the knowledge of the jagat, as a form of Br., 
forms a stepping-stone to the worship of the Lord The jagat is a 
manifestation of Br , the latter remaining unchanged or unmodi- 
fied in itself. This brings in the theory of the Immutable Trans- 
formation of the Lord, also supported by sutras like ‘Atmakrtch 
parmamat\ etc , Hence, this jagat is neither a product of nescience 
nor different from Br It is real, and hence should be regarded as 
‘manifested* and ‘concealed* rather than as ‘produced’, ‘destroy- 
ed’, etc. This theory of Av irbhava and Tirobhava sets aside the 
question of antecedent non-existence, etc The objection^ that 
mspite of the acceptance of the non-difference of the jagat from 
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Br the Anyonylbhava does prevail, since objects like pots, etc 
cannot be non different from others hke a piece of cloth and $o 
on— is met with the answer that through the Wish of the Lord 
Xo be many, the quality of being a piece of cloth, etc, is 
concealed in a pot, etc , and since the quality of being a pot is 
manifest only m a pot, there is no possibility of any confusion 
either The Lord has so ordained that a particular object, say, a 
pot, can accomplish a particular effect onlj, such as of fetching 
water , so, even when these form the characteristics of the Lord, 
there is a regulated course controlled by the Lord pertaining to 
the capacity of an object to carry out only a particular type of 
effect Thus, a pot can fulfil the purpose of fetching water which 
a piece of cloth, etc , cannot This explains that everything is 
accomplished through the powers of manifestation and conceal- 
ment and therefore, mutual non existence should not be 
accepted — eg “Sarvam Sarvamayam , etc 

Thus, when Anyonyabhava is cast aside, and when everything 
vs accepted as a form of the Lord, there is no need of refuting the 
Atyant&bhlva or total non existence Here the author winds up 
his statements defining what is ‘Brahma vadi , but the statements 
ate hardly convincing 1 (except to the follower of the doctrine 
that Br is the real substratum of everything and is potentially 
existing as any other thing) 

Here, it could be objected that the absence of a pot on the 
earth points only to the non existence of it at that particular 
spot at that moment , it does not speak of the possibility or 
otherwise of the presence of any other object such as grass, 
space, etc Secondly, the argument that since grass or space is 
present there, even the pot is present, because everything is a 
form of everything is open to challenge This would become 
acceptable if a particular thing were taken to mean everything 
else — which undoubtedly is not practicable since the purpose of 
fetching water can never be fulfilled by everything, except a. 
although the existence of grass or space may be posited m the 
place of a pot It is true from the ultimate point of view that 
all this is Br but so far as any practical end is in view, 'A can 

ffoiTNP^ ^r^rnr^pn^ i 
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only act ns 4 A' and ‘A* alone, and nothing else 

This also involves the question of shifting the importance 
which is primarily meant to be attached to the realisation of 
everything^ nothing butBr,to passage of worldly concern 
This “Sarvasya Sarvartipatva" cannot be experienced so far as 
one is stuck up in the quagmire of ‘T*ncss and **minc”-ncss 
referring to the objects and dealings of the world So* when we 
are talking of the worldly objects from the empirical point of 
s lew, we cannot transfer our deductions to Or and similarly 
the characteristics of Br to the worldly objects and ends 

The world is a form of Br and it merges into Br and also 
becomes manifest through the Wish of (he Lord About the 
manifestation of a pot, etc , the Lord chooses to be manifested 
through clay as the material cause m the form of a pot, etc 
Thus that clay is the material cause and the pot, its effect 1 But 
the same divine substratum could manifest itself as cloth subst- 
ratum, or grass substratum or space substratum or vice versa, 
even when only “empty" space seems to be on an earth surface 
(m the ease of “atyantabluva”) 

The Concept of Vttayafu Vs Vt$a)<t 

h is Maya which confuses the jiva and gives rise, in the mind 
of the jiva to an unreal object (similar to the real, worldly 
object) and projects the same on to the real object within the 
sense range When the jiva tries to perceive the real object, even 
the unreal object is cognized, and the knowledge soiled by the 
perception of such an unreal object produces confusion This 
being so, the unreal qualities also become a matter of perception 
and the same is referred to in “Yadidam manasa vac* \ etc 

The scriptural statements referring to the world being Mayika 
are meant for the sake of producing an attitude of renunciation 
and sacrifice Thus the perception of the confused or dull willed 
is unreal, but there is no flaw concerning the object itself The 
same is mentioned in the Bhg (II 9 33) as * anything that is 
perceived in the absence of an object and does not convince the 
SefH should" be regarded" as *filaya of the Sefi7 fike reflection antf 
darkness’ Commenting on the same, V says that confused by 
this (Maya) the intellect regards the objects to be different* but 
the objects themselves do not become different thereby Just as 

1 a f — T d n 
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a person in a moving vehicle feels that the objects he passes by 
are moving, but in reality, movement does not belong to those 
objects, in the same way, the illusion (Visayata) distorts the 
perception, while the object is nothing but Br , which is the 
ultimate reality Again, birth, death, decay, etc, which we 
experience, are a form of ‘Visayata*, a product of illusion. This 
‘Visayata* is of two types , the first one conceals the real nature 
of things and the other one is the cause of perception of one 
thing as another (anyatha pratiti hetuh) 

This Vi$ayata is defined differently in different works The 
characteristics given above refer to the explanation of the term 
given in SubodhinI, which illustrates the two fold illusion as 
something like the reflection seen in a mirror or the production 
of darkness m the absence of light The ‘Phakkika’ says that 
MSya produces the two fold illusion in the form of action It 
does not manifest the nature of Br and, secondly, it is ‘Jagad 
rupa’, which is explained as that type of Visayata which seems 
to be real like the jagat, but in reality it is not 1 It does not 
mean that the world which is a matter of experience has 
‘Vi§ayatcL\ since jagat is but a form oFBr , which is the ‘Vi$aya* 
Maya produces Visayata pertaining to attributes as also to the 
possessor of attributes For example, the movement attributed 
to the non moving objects (seen from a moving vehicle, etc ) 
js of the first kind, while darkness in the absence of light goes 
under the second category Both these types of Visayata are 
common to the jagat and hence it is said to be ‘Jagadrupa’ 
This Visayata can be destroyed by menus of Brahma Jnana 
This world is seen differently by different persons, who can 

be divided into three categories Those who 
The Nature of have attained ‘Brahma bhava* regard the 

Jagat s world to be of the nature of pure Br itself 

Here an illustration of the perception of a 
white (piece of cloth)" as white seems to be in the mind of the 
author, but the text (as it is available} is incomplete^ since there 
in the subject is missing (to which the following clause refers) 3 

* atw si ^ i 

- Probably meaning with the natural whiteness of cotton made 
threads 

* Ef r* grTt ajsft | (p 4) 
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Tor those who have acquired knowledge through scriptures, the 
jagat possesses the attributes of both Br and M2yu, like the 
form* etc belonging to a piece of cloth are deemed to be real, 
while greenness of the doth is regarded to be fictitious (as being 
super added to the natural qualities of the cloth and discard- 
able) As for the dull wilted or non-discnminativc people, the 
jagat appears to possess both these types of attributes, which, for 
them, arc non-distmct from each other, like the form, etc , as 
well as the greenness etc , pertaining to a piece of cloth are 
equally real and natural in their opinion 
This being so, the difference is due to one's cognition and not 
due to the essence or the nature of an object Hence, the jagat 
must be accepted to be real, it being non different from Br 

One devoid of devotion for the Lord has his 
The Idols of intellect dominated by Maya which produces 

the Lord ‘Vijayata* in his mind But it cannot affect 

the idol of the Lord, since therein the divine 
qualities arc manifest and May 5. is not capable of projecting its 
Viyayata on it The TDN, the Bhg etc , attach very great lm 
portance to the sen ice to be offered to the idol of the Lord The 
author here quotes many such works and tries to justify the 
same by saying that many are reported to have attained the 
Lord through their connection with the idol, etc 

If one were to argue that if everything were but a form of Br , 
the body also must be so, as it falls within “everything * and so 
the intellect belonging to it must also be valid or good , and 
vet this intellect has been censured in the Bhg , etc to this the 
author says that in the case of one who has not realised Br and 
who sees the body as possessed of modification etc — the intellect 
pertaining to body and soul, produced by Maya has been the 
object of criticism and censure, while in the case of one who 
sees everything as Br and hence his own body also as so, this 
intellect is valid — as supported by the Sutra “AtmaJerteh 
pannamat” 

The reconciliation of the statements of the world s reality and 
the ‘advaita* position of Br is effected by postulating the doct 
nne of the unreality of the samsara rooted in T ness and ‘mine - 
ness The Jagat is real, but the samsara is unreal 
The scriptural statements such as ‘tattvamasr ‘nanuntacchru 
teh\ etc point to the fact that the jiva is atomic in size — and is 
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The Nature of non different from Br * of which it is but a part 

(he Jiva: Thejitas are of three types the pure, the 

mundane and the liberated From Aksara, 
which is the cause, these jiva comes forth as the sparks emerging 
out of fire The Aksara has the pure element of being (Vi$uddha 
sattva) and as the jivas comes out of it as its part, it shares the 
characteristics of the Aksara, but by the Wish of the Lord, the 
bliss portion gets concealed in the ji\a Then that part, atomic in 
size, having intelligence or sentiency m predominance, with the 
bliss non manifest, comes to be known as a jiva In the commen 
tary on Subodhim, it is said that the bliss aspect is concealed in 
the beginning whereby there results the existence as a jiva 1 2 Here 
‘purvameva* points to the concealment of the bliss aspect before 
the concealment of the divine qualities like sovereignty, etc The 
TON explains that through the desire of the Lord to become 
the high and low world* the bliss portion was suppressed in 
the jivas 

Even when Br is all pervading, the emergence of the jivas 
from it is possible, because the sruti speaks of it and secondly 
because Br js an abode of contradictory attributes ‘Sarvam 
khalvidam Brahma* supports the same “Yatra yena yato % etc , 
also speaks of Br as immanent m everything After the emer- 
gence of the jivas From Br , the condition that precedes the 
connection of the jivas with AvidyS marks their stage of purity 
^suddha jwas) Then tbe divine qualities hke sovereignty, etc , 
aTe concealed m them through the Wish of the Lord % The 
Lord, thus wishing to be many, for the sake of Sport, causes in 
the case of certain jivas a type of dawa nature which is charade 
vised by i subtle good inclination, whereby these jwas become 
eligible for attaining salvation For instance, the Gita says, 
“Dam sampadvimoksaya’\ etc The bondage that is said to be 
beginningless refers to the jivas connection with Avidyu, but the 
■‘anaditva 1 of this the bondage is relative and not absolute i e 
it is said to be begin mngless m relation to other momentary 
effects, like the use of ‘immortality* in the case of Gods, etc , 
who are immortal as compared to the mortal beings, but 
not absolutely immortal This Avidya has five phases, such as 

1 w ifinm i 9 
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the supcrimposiifon of the body, sense-organs and the Antah- 
karana on one another anti the forgetfulness of one's own 
nature. Conditioned by these, the jtva suffers and that is what 
'sarfisSra' consists of. This satfisJra does not exist in reality, 
since it is a product of one’s own ignorance. Then the jba* 
being connected with the subtle and the gross body, experiences 
births, deaths, etc., which arc obligator* for a ‘Sarhsarin* and 
coming into contact with the good, through the Grace of the 
Lord, obtains fix e-fold knowledge and (finally) sahation, 
characterised by the highest Bliss 1 The jlxa then ceases to be a 
< Saifi 5 arin\ since the fix e-fold knowledge he attains puts an end 
to his ignorance These liberated jlvas ma> cither be JTxan mukta 
or Mukta — those xvho attain celestial abodes other than the 
“Vyapi-Vdikun|ha** arc called the Muktas, xvhtle some daiva- 
natured and best jlvas, coming into contact with good people, 
enter into eternal sport through their freely-chosen (“s\a- 
tantra'*) demotion produced by *$ravaoa\ etc, rooted in their 
primary inclination or tendency. This eternal Sport is their 
liberation or the highest end. This description seems to indicate 
that these souls are given a natural fitness or natural aptitude 
for *bliakti\ but that they haxc to make that definite and full 
by a free-choice of their own m answer to the call of "pustt” 5 
In the case of other jlvas, the Lord inxests a certain baseness m 
them (Asuratvam), characterised by an evil inclination, acting as 
an obstacle to liberation, as they become the object of His Wish 
to manifest the low-nature of beings. These jivas are called 
Asurajivas or devils, who indulge m censurable activities and 
for all times to come remain in bondage only. (cf. Gita, XVL 
19-20) Such jlvas can nexer attain salvation — except when the 
Lord, regardless of the efforts of the jivas, destroys their 
Sam sara Himself at His own sweet will and puts an end to their 
Avidya Then these Asura jlvas attain purity. The dissimilarity 
in the xvorld caused by the concealment of His triple aspect in 
a graded form is then dissolxed at the rise of the Bliss portion 


fkz it * 

a This would ensure freedom Tor that type of souls, but not all, 
(Cf the following lines) Yet even that is not clear, considering the 
general trend of the system 
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m the jivas, etc, and the whole world merges into the Lord. 
This is real Ad vaita and even the Aksara merges into the Pam 
Brahma 

It is interesting to note that this seems to form a part of the 
regular process (from the way in which the author speaks of it 
here), so that no jlvas are forever ‘fisura’, but all are/nvr at 
some stage in the ‘suddha'-state ("Krsflasyatmaratatvasya 
layah sarva sukhavahah”), where they can choose devotion, as 
said above On the other hand, since all have to be finally ready 
for this <4 hya” or merging mfo the Lord, there does not seem 
to be any final freedom, since all have to accept that final bliss * 
This is consistent within the system of Pure Monism, but it 
also exposes the incompatibilities to which it must lead with 
regard to the real freedom and responsibility of the jlvas 

The daiva-natured jivas are two-fold those who follow the 
Maryada-path and the others who follow the Pusti path The 
former strive for salvation by tollowing different paths like the 
Karma, Bhokti, Yoga, and carry out the injunctions laid down 
in scriptures, while the latter are blessed by the Lord by planting 
in them a seed, whereby they attain the highest fruit with the 
help of Pusti or Grace 

The jiva is atomic and there is no contradiction involved here- 
since its sentiency pervades the whole body like the sandal paste 
applied only to a portion can produce coolness all over the 
body Tins illustration is not inappropriate although the sandal 
paste is perceived as being applied to a part and the coolness 
produced by it is a matter of experience — while in the case of 
the jiva, its stay in a particular part is not perceived This is 
emphasised by 3ruti texts like “Katama Atma Yo-yam vijnan 
amayah”, etc Moreover, sentiency, like smell (gandha), can exist 
m places over and above that occupied by its substance (dravya), 
e g ^Vyatireko gandha vat * It should not be said that the 
dements or particles of the flower can travel and thereby its 
fragrance (gpLudha.\ in. places other thaw tha Clowes vtselC 
justified because such particles can never travel as is witnessed 
in the case of garlic, when touched by hand, leaves its smell on 
the hand, even after the htter has been so washed as to clear off 
the garlic particles— prov mg that ‘gandha* is experienced in spile 
of the absence of its ‘dravya’ , and secondly the musk of the 
antelope, even when enveloped in many layers of leather so as to 
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bar off the possibility of the escape of its particles docs guc out 
it s fragrance outside This is dealt with elaborately m the V M 
The texts like “So \ r i c?a rmhln etc refer to I3r as the context 
justifies The sfltn 4 Nanurat'icchruteh* etc, also stresses the 
same point 

The GltS speaking of the nil persasne characteristic in 
Nityafc sarvagatah \ etc , should not be misinterpreted because 
it refers to the all penasne character that comes about in the 
case of the jha when the lordly qualities are bestowed on it at 
the rise of 4 Brahmabhava 4 So, all scriptures speaking of all 
pervasion should be understood in the light of the abo\e clarifi- 
cation There is again, no contradiction in its being thus both 
atomic and all penasive, since it ( 7 ) is an abode of contradictory 
attributes Just as the child kf$na although placed in the lap of 
Ya$oda, is the support of the whole unnerse Therefore, the 
jna is atomic and its sentiency penades the whole body 

Here, it should be noted that there is a turning away from 
Jiva to Br , as the author, following his predecessors tries to 
prose that the Jiva is atomic in si2C The last paragraph dearly 
points to that transference as the author has to cleverly refer to 
and bring in the topic of Viruddha dharma ^rayatva \ which 
could be labelled as the last resort of the Suddhavaitms and the 
despair of all rational thinkers One may say that this charac 
tenstic belongs to Br , while thejiva is the matter in hand , so 
the specific qualities of Br even if taken for granted, cannot 
solve the contradiction invoked in the case of Jiva s beme both 
atomic and all pervasive Besides the illustration of Krsna in 
the lap of Ya^oda is a popular one but not very apt since one 
can object that it is based on rehaous dogma rather than 
impartial reasoning 

In the system of V supreme reality is predicated of Kr?na 

who is said to be higher than the Aksara 
Brahman or the Following the Gita statement Ak$aradapi 
highest Reality cottamah V advocates the supremacy of 

Krsna over Aksara and says that Krsna is 
the Para Brahma, ambode of divine qualities like existence, 
intelligence and bliss 1 The negative scriptural statements like 
*asthulam\ etc* implies that He does not possess any worldly 


1 S ddhanta muLtavali (V 3) 
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or gross qualities, while the texts laying down attributes refer to 
the eternal and divine quahttes tint He possesses 1 Krsna is also 
known as PnrusoUama and is spoken of as the highest end and 
an object of worship in the Bhg , the Subodhim and the TDN 
He is the fullest (pan purna tama) manifestation of divinity and 
Vaikuntha is his abode He has Flavour ot Bhss as his essence 
He manifests himself through his desire to create m the form 
of Aksara, wherein the bliss aspect is obscured “as it u ere" 
This Ak$ara flashes differently on the minds of persons in 
accordance with their fitness To the devotees it appears like 
Vaikuntha, etc , which is the abode of Lord Krsna This Aksara 
becomes an object of experience for the devotees for whom 
some of its divine qualities are concealed while others are mam 
Test These manifestation and concealment are the powers or the 
inherent capabilities of the Lord Tirobha\a is defined as the 
non production of one's effect by an existent entity ' 2 It is 
objective in character, not subjective 
As for the followers of the path of knowledge the Aksara 
possesses existence, intelligence and bliss, is not conditioned by 
time and space, is self refulgent and devoid of attributes 
Actually, the Ak$ara appears to be so to the Jtumns because the 
power of concealment alone is operative and hence it comes to 
be called ‘Nifdharmaka’ or devoid of attributes "Samsuptava- 
cchunyavad apratarkyam tanmulabhutam padamamanantt'’, etc 
describes it as something dormant, like the void difficult to be 
conceived as the prime factor There is no absence of qualities 
but there is concealment, and Subodhim states that ‘abhava’ 
does not form a separate category from ‘Tirobhava* yet one 
cannot say that since we speak of the absence of misery, etc in 
Br , it means concealment of the same and hence the contingency 
of the existence of misery, etc , because misery, etc , are 
imaginary notions produced by Afd>« and hence unreal , there- 
fore their ‘abhava also is unreal, as is the case with the absence 
of the son oF a barren woman 

The divine element controlling the earth the sun and the rest 
(of the Universe) is termed ‘Antary a rum —or the inner controller 
and it regulates all worldly affairs The author says that the 

1 ^ itunfa. z flfajRjhPC I 1 
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Highest possesses Sattva, Rajas and Tamas but these are divine 
not “Prakrta * * The Antar> 5 nnn js immanent in all bemgs and 
is the root of all sportive incarnations like the Fish incarnation 
and so on Brahma, Visnu and Siva are the three GunSvataras’ 
or incarnations in accordance with the Rajas, Sattva and Tamas 
qualities embodied respectively in each of the divine manifesta 
tions The incarnation as Visnu is said to be superior to the 
other two, because of the manifestation in that form of many 
characteristics of Purusottama such as the four arms, the yellow 
garment, the garland, etc 

Thus, the fundamental principle assumes four forms, viz. 
those of Purusottama or Rrsna, Aksara, which is two fold (as 
mentioned above), and the Antaryamin 

The term 4 Pustf is defined as * Posanam tadanvgrahah * 

meaning the grace of the Lord The T D N 
Pusli or Grace also states that Fusp is an attribute of the 

Lord m the form of Grace or Mercy It can 
be inferred from one’s attainment of a highly praiseworthy 
fruit without the aid of any prescribed means — whatever The 
supreme grace of the Lord is seen at work in cases like those of 
Devahuti, Ajamtla, £akra, Ditigarbha and ASvatthaman, who 
w ere saved by the Lord’s grace m critical times The grace in 
its normal force sets aside obstacles coming m the way of the 
chosen ones and makes the Highest accessible to them The 
special grace gives nse to an attitude of devotion resulting in the 
attainment of the Highest This is termed as *Pusp bhakti or 
devotion bom of grace V says in his Siddhanta muktavali 1 
that grace ts the decisive factor in this path of devotion And 
this specific type of grace is inferred from its effect, viz the 
attitude of devotion a jiva exhibits 3 The devotees who enjoy 
this special grace do not crave for anything apart from the 
attainment of the highest. It is fourfold, viz Prav aha pusti 
Maryada pu$ti Pu$p pusp and Buddha pu$p Those who have an 
inclination towards the performance of action or ritual in 
accordance with the predominance of the notions of M I and 
constituting rite Samsara and are bfessed with grace are 
called the Pravaha pu$p The Maryada pu$p devotees undertake 

* ‘srgsjr g'vnrm fkrz* fefH i* 
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activities like listening to the narration of Lord Krsna’s life, etc , 
being unmindful of the petty cares of earthly ends in view on 
account of their pure love for the Lord The Pu$ti-pus|i devotees 
have knowledge useful to devotion in addition to the grace of 
the Lord and they come to realise the nature of the world with 
its paraphernalia including the divine sport of the Lord, along 
with the Lord himself This is the stage for the attainment of 
which a jlva should endeavour The fourth type of devotion viz 
Suddha-pusti-bhakti is entirely a gift of God Bestowing this on 
the jtva, God* so to say, surrenders himself to the devotee The 
Subodhmt and the T.D N speak of *Pusu’ as grace also meaning 
‘devotion bom of grace’ 

The path of grace signifies that the absence of any means for 
the achievement of the end works itself as the means as well as 
the frrnt and that is the meaning of the path of grace The’end’ 
here stands for God himself and the stanza speaks of the utter 
futility of all means other than the Lord, who is both the means 
and the end The devotion characterised by $uddhapu$ti 
does not require any special fitness on the part of the jiva, 
since the Lord blesses certain jlvas without taking into 
consideration any such points These blessed jivas do not 
look forward to this worldly or other-worldly objects and 
have a single-minded devotion towards Lord Kfsna , they do 
not consider their bodies, etc as their own smee they dedicate 
everything at the feet of the Lord , the condition of separation 
from the Lord keeps them constantly engrossed in the thoughts 
of Him and hence they deem it to be better than union as it 
were, they always possess selfless modesty and a feeling of 
dependence on God resulting from their separation from Him 
and offer every bit of their possessions — body, wealth and mind 
to the Lord, dedicating their whole life to His service 

The grace theory brings in the question of ‘fitness’ (adhjkara) 

on the part of the jiva for being selected 
Fitness for far such a grace The sruti texts like "This 

being accepted id self cannot be attained by means ofdis- 
The Path of Grace courses*’, etc , “He alone whom He chooses 

can attain Him’*, etc , point out that the 
Wish of the Lord to bless a particular jiva is the prime factor m 
its being selected Even the inclination or tendency to worship 
God cannot rise in a jiva in the absence of grace Amongst the 
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daiva naturcd jiviv, I here are some whom the Lord chooses to 
ncccpt into the Told of Pu$ti*nHrga and thus through grace, tb*> 
come to po^sc« an inclination towards tint path and practise 
sinpmc etc , in praise of Lord knna Jf is hie a ‘seed' planted 
in them h> the Lord jji the form of subtle devotion Here it 
should be pointed out that there is an inter-dependence of Tuci* 
and 'pu?ti* The Wish of the Lord is the ruling factor, but 
rationally speaking, n jlva should not be held responsible for 
anything it does ns inclination in the form of a ♦seed’ is said to 
be planted b> God It is called *BTja bhava\ which through 
indirect attraction or tendency (Paroksa ruci), helped by the 
force or Sravapa etc, illumines the jlva with the flash divine 
This natural flash of the divine gives rise to a specific tvpeof 
inclination (ruci-vi5e$a) culminating in love for the Lord, which 
sets aside alt carth!> loves This, when saturated with repeated lis- 
tening to His panegyrics, service, etc , rrsufts in deep attachment 
(Asakti) making thejlva turn away from alt household objects 
and concerns that h ive no connection with God This feeling or 
deep attachment gradually keeps on developing and ends m 
Vyasana* or ‘Ardour*, which is equivalent to “mental service 
defined as “the mental flow unto the Lord 'which is the supreme 
service to the Lord All the thoughts or mental activities are 
therein focussed on the highest Self, viz* Kr$na This devotion 
culminating in ‘Ardour for the Lord is referred to m the Bhg 
as the unconditioned unrestricted devotion which regards 
co-existence union nearness simifan tv in form and even oneness 
with God to be wortbfess if not accompanied by ‘service* to 
Him 1 The extreme love resulting tn an ‘Ardour* for the Lord, 
makes its possessor realise everything as God Himself— which is 
called ‘Sarvatma bhava* and brings about the fruits ofBhakti 
like Salokja Samipja SSrupya and Sayujya, etc The fruit 
termed ‘Supra worldly strength (Alaukika samarthj a) refers to 
an entrance into the divine and eternal sport of the Lord The text 
‘He erjoys all the desirable pleasures’ etc points to the fruit 
whuh a highlj blessed soul attains In the eternal sport divine, 

vr ^rr 1 

vn r? ^TfT 11* 



IMPORTANT WORKS OF \ ’S FOLLOWfRS 


305 


some m the form at devotees, cows, animals, birds, etc , (with 
a body divine, suitable for such a formal participation), expe- 
rience, owing to the manifestation of the bliss-aspect of the 
Lord ui them, the highest type of enjoyment h iving Lord Krsna 
for its essence The followers of Maryada get sayujya or union 
with the Aksara as the highest fruit of Bhakti, while the Pu$tN 
bhahti followers attain supra-worldly powers and enjoy the 
highest type of bliss in the participation of the sport divine as 
described above 

The notion of the existence of the self m all or of everything 

as the self is the result of an un- 
Expemnce of the Self conditioned love for or devotion towards 
m all and all in the Self the Lord This, again, is said to be two- 
fold in the school of V in accordance 
with the distinctions of Maryada and Pust,i The first type is 
represented in the ninth skandha of the Bhg , where the kings 
like Ambarlsa are spoken of as experiencing this unity of the 
self m all, while the GopTs in their state of separation from 
Lord Krsna seeing Him everywhere through love, represent the 
second type The second variety falls into the category of 
Sjugara or the love-sentiment, for the attainment of which the 
devotees having pure Pu$ti alone are eligible This notion of 
unity leads to 'absolute surrender of one's self at the feet of 
the Lord 

The Bhg describes the fruit of Pusti, attainable by the 

followers of the Path oF Devotion, as accru 
Fruit of Fustl ing from the theoretical knowledge of the 

verbal import of the scriptural teachings 
m the Bhg (viz that ‘the Lord depends on the devotee') — The 
other fruit results from a special spiritual knowledge which 
consists in a personal conviction and realisation (after the 
attainment of the full knowledge of the sport of the Lord in 
action) “The Lord submits Himself to the pu$ti-bhaktas M 
The Sport of the Lord m the world with all His inconceivable 
powers is given as the characteristic of 'Ntrodha* A condition 
favourable to different sportive activities of the Lord is what 
‘Anuiiyan i ? means and not ‘sleep’ The sport of the Lord (of 
the nature of ‘Nirodha’) varies with respect to devotees of 
different types, such as the Sattvika, the Rajasaand the Tamasa, 
whose attention is intended to bp arrested by means of various 
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l>pcs of His Sport, on the Irncs of worldly sport The devotees 
come to forget this world on account of His threefold sport 
(S3tt\ika, RSjasi and T^masi) *ind then an attainment for the 
Lord arises in them Tins attachment for the Lord is also termed 
# mrodha\ sajs the author, since it is “turning away from the 
world on the part of the devotees** in order that they ma> 
attain liberation In the ‘Nirodha lak$ana* tract of the JOG, 
it is said that “those who are released (let loose) by the Lord 
get immersed in the mundane existence, while those who are 
•governed* by Him enjoj Bhss day and night \ The author 
further explains that even when one has turned one’s mind away 
from the world (pra pancat rod he), if one were to ponder o\er 
the objects of sense-enjoyment, one would not become eligible 
for the experience of the Divine Sport*— hence, one has to give 
up earthly attachments for the sake of the ‘Attachment Divine* 
*Ntrodha% therefore, stands for an attachment to the Lord 
preceded by a forgetting of the world Finally the author sums 
up his statements and defines ‘mrodha’, as ‘the Sport of the 
Lord, based on the world, leading to an attachment for the 
Lord, being preceded by a forgetting of the world This sport 
is His attribute, while ‘mrodha’ as understood to mean ‘an 
attachment for the Lord following the forgetting or non- 
remembrance of the world* should be regarded as an attribute 
of the jwa 

Those jivas m whom God has planted the seed in the form 
of devotion based on Pusp — through special Favour or grace 
so as to enable them to obtain the highest fruit — are called the 
Pusti followers They are judged to be Sattvika, Rajasa or 
Tamasa m accordance with the preponderance in them of the 
quality of Satt\a, Rajas or Tamas respectively The fountain 
of affection for the Lord springs forth spontaneously m the 
sattvikas who engage themselves in the service, etc. of God 
The Rajas or the mediocre ones and Tamasa or the low ones 
have the seed of Pujti m them, but, owing to the force of evil 
tendencies or defects, they cannot dedicate themselves to the 
service o? the T-ord with a single minded devotion, which is 
characteristic of an emotional fervour Then throLgh the cany 
mg out of service, panegyric listening, etc , their ‘seed gets 
mature or strengthened, their defects arising from the Tamas, 
Rajas and e\en Sattva gradually disappear, and finally they 



IMPORTANT WORKS OF \*S FOLLOWERS 


307 


rise beyond the pale of triple qualities And when the triple 
qualities are destroyed* one attains Br The gross body* etc , 
is put an end to> and the jlva assumes a divine body, suitable 
for participation in the eternal sports of the Lord and then 
enjoys the formal participation along with Lord Kjsna m the 
^port This is said to be the highest fruit in the system of V 
The author attempts to co relate the details of Krsna’s life 
into a suggestive and sustained metaphor and to throw light 
thereby on central ideas and concepts of the Suddh^dvaita 
'system This attempt at presenting an integrated and symbolic 
picture of the various stones of Krona’s activities is unique in 
Itself 

In the latter part of the booh, the author keeps on quoting 
passages from the Blig , the TDN and the Gita The doctrines 
are not explained independently of the above mentioned works. 
The style is lucid and the work is more exhaustive in its details 
than the Su M 

4 Brahma \dcfah (by Sri Dtkfitjee) 

(Of this modern work, we treat the first five sections, which 

comprised the edition as made available to us at the time of 

our undertaking) 

(i) The author, who is a learned scholar and the highest 
authority on the ‘Suddhadvaita* system of V , undertakes (in 
this work) to present the doctrine of Pure non dualism, also 
known as 'Bnhma'vSda , as the real and only correct approach 
to the highest He also gives a historical background in order to 
facilitate a clear understanding of the doctrine of V and points 
out the fallacies in each preceding system which gave rise to 
further development* culminating in different systems The 
SSmkhya, Yoga, Nyaya and Vaise§ika stands are explained and 
finally the statement of 5 that the Paramanu doctrine is abso- 
lutely unacceptable to all 'respectable* people is said to be 
capable of being turned against § s own doctrine, since he does 
not accept Br as the material cause If Br were not the material 
cause* scriptural statements like “wherein they merge*** etc , 
“tnjjakn \ etc , would be futile, because the merging or dissolu- 
tion of an effect into the cause can take place only if the latter 
is a material cause The illustration of the pot merging into its 
material cause, viz cHy, is given to prove the point (This is 
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elucidated in Ch IU C. of this work) Thus, Br is laid down 
as “undifferentiated material and efficient cauve of the world * — 
and tint is real Brahmas Ada, sa>s the author 

Then 5 ’$ theory of M3ya is refuted as it assigns xinrealit) to 
the world “Tadaikjata Bahu etc f speaks of (pir*crcattvc) 

reflection on the part of Hr* Now, a person with pnor reflection 
or thought cannot get confused himself nor create anything of 
the nature of illusion Hence this world, which ts a product of 
previous reflection art the part of its creator, cannot be unreal 
It is a manifestation of the Lord and hence it must be real, says 
the author 1 

(n) The nature of Puru$ottama or the highest is then described 
as attainable only by devotion, planted in the jha through His 
grace The theory of grace mentions Puytt alone as the means 
to salvation and the single minded devotion of the jha (as frech 
co-cpcratmg) based on grace is capable of fascnming the Lcr<L 
who becomes dependent as it were (through loving affection) on 
His devotee 

(in) In this section, the author describes the path of Action as 
also a means to salvation The Bhg also speaks of the paths of 
Action, Knowledge and Devotion as leading to the same goal 
The performance of ritual as enjoined m the path of action helps 
to produce purity of mmd which acts as a means to ‘desire for 
knowledge , but it does not directly bnng about salvation But 
taking into consideration the words ofSrT Kfsna in the Gita as 
also in the Bhg (such as ‘the fruit that is obtained through 
Samkhya is also attainable through Yoga, and one w ho considers 
both Samkhya and Yoga as one and the same i$ the real seer“ 
etc , and “for the good of men have I spoken of three paths,’* 
etc ) one comes to realise that both Samkhya and Yoga produce 
the same fruit viz salvation The TDN supports the same 
view (The kind of salvation meant is the subject of further 
discussion in the system) 

(iv) The author discusses the meanings of ‘Saguna and 
‘Nirguna* terms in this section The Uparusad texts referring to 
Br as Saguna as well as Nirguna give occasion to n desire to 
determine whether Br really possesses attributes or not These 
terms are explained differently by the Kevaladvaitms and by the 

i Detailed treatment of this section is given in our Ch III E 
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followers of Siva and Vi$nu The former mean by 'Saguna the 
possessor of attnhutes and by 'Nirguna* the Absolutely unquali- 
fied Br (devoid of all attributes) According to the Saiva and 
Yaisnavi systems, *Saguna' stands for the possessor of unearthly 
or divine qualities, and 'Nirguijf for one who is devoid of 
earthly, material qualities The author quotes the Bhg > the 
Visnu-Suhta from the R V and certain Upamrid statements like 
“Bara-sya saUir’% etc, and concludes that the Vaisnava- 
mterpretation of the said terms is based on scriptural authonty 
and it leads to the conception of Br being the possessor of 
divine qualities and not to the negation of all attributes in Br 
The word “Svabhaviki \ meaning ‘natural’ in one of the texts 
quoted above excludes the doctrine stating that the attributes in 
connection with Br are mayika or illusory If these were illusory, 
the refutation of the Samkhya doctrine would be meaningless , 
since it would boil down to the fact that Iksana or the quality 
to think or reflect, can belong to Prakrti which is inanimate. 
And this is in sharp contrast to the view of the author of the 
sutras , and it cannot be explained away as metaphorical either 
because of the express negation in "Gaunascennatmasabdat” 
Even the scriptural statements of negative appearance like 
‘asthulam* etc , do not refer to a total negation of attributes but 
to the absence of material attributes in Br Otherwise, statements 
like *Etasya va aksarasya prasasane \ etc , would be meaningless 
The word “prasasana” meaning ‘governing clearly points to the 
fact, says the author, that the 3 aiva and Yaisnava interpretation 
1 $ sound, as it is based on scriptural authonty and it refers to 
Lord NSrayana or V]$ou as the highest reality 

<v) 'Srikusiwui prabha — a commentary on the Brahma vada* 
of Sri Hanraya by Sri Ehksitjee 

Sri Haurayaji has written a work called ‘Brahmavada’ which 
is composed m prose and verse, and \\ is on these two aspects 
of his work that Sri Dik$itjee has commented in a lucid manner 
m his Srikusuma prabha 

(a) There are eleven verses describing in short the impropriety 
of the theory of § (1) If the world were non different from Br , 
how could the world be an object of our perception * If there 
were non duality between the two, texts like * Yattadadresyam”, 
“Paranci hham’ , etc , as also the incarnation of the Lord would 
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become futile, because being non different from llic world, a 
matter of perception, Br also xvould become an object of per- 
ception for all, and lienee there would be no need of incarnation, 
and if the perception of the world were rejected, it would ber 
tantamount to destruction of all the empirical dealings, winch is 
contrary to experience 

If an escape were sought in the direction of postulating a 
difference between the world and Br * how can the world be a 
matter of perception to the Knowers of Br ? The discussions of 
such knowers with their pupils, etc , are stored m the Upamjads, 
the Bhg and so on, which proves that c\cn those knowers did 
sec the world, etc Hence, both the views, or difference and 
non-difference between the two, are faulty, according to the 
author and the commentator 

Here we may try to explain, from the opponent's theory, the 
point that the non-difTerence mentioned should be referred to 
the fundamental unity or oneness of the self and when such a 
realisation dawns on a person, e\en when he does see the world 
with his gross eyes, etc , and carries out the routine work, he 
does not in reality see anything as different from Br , as all 
differences and distinctions are dissolved in the basic unity that 
prevails for him all throughout As for the knowers like Suka, 
Yajna valkya and others who are quoted their discussions and 
explanations are noted for the good of the following generations 
and they do not imply at all that they saw the world as different 
fromBr Finally, if such auction of duality existed there could be 
no non duality (Ad vat ta) which is the end n view of all Vedanta 
philosophers and they cannot in that case be called "Brahma 
vids either 1 This also brines in the question of jivan mukli 
Liberation means the destruction of Avidya so when one is said 
to attain liberation it necessarily presuppposes the destruction 
of the notions of duality and distinctions which are but products 
of Avidya Hence even if the liberated person continues to 
exist as Mr X in the world he does not do anything with a 
selfish motw e but for the sake of the good of others This is 
described in the Gita os Kurvannapi na hpyatc # * Iipyate na sa 
papena ‘ Kai mam akarma yah pasyet etc meaning that 
such a person even when he undertakes any activity, is not 
sullied or stained by the fruits of 1m actions since he has an 
attitude of perfect detachment whereby he remains un touched 
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as it were — (That is how the opponent would argue his own 
point of view) 

The work continues 

(2-3) Br should be understood just as it is expressed by the 
scriptures The Sruti clearly speaks of the non difference between 
the world and Br In the case of an ignorant person, the 
object characterised by “Visayata" or illusion is perceived and 
hence it is not regarded as a part of the whole, viz Br Inspite 
of there being a non-difference between the world and Br , e\en 
when the world is an object of out perception* Br is not 
perceived, unless the extrovert sense organs arc turned inwards 
Thus* the texts like “Paranci kham” are not contradicted 
Although there is no visayata pertaining to the perception of a 
pot, etc , its presentation as an i a animate object considered as 
incapable of the sentient or intelligent aspect, does not illumi- 
nate the Sat aspect m the case of the pot as one of the aspects 
of the Lord, and hence the propriety of the texts like *Yatta- 
dadre§yam T , etc Inspite of the inherent purity of every- 
thing, things are perceived to be otherwise because our 
perception of them is characterised by Visajata, a product of 
ignorance 

(4) This unreal form as perceived by us is but a modification 
of speech* and is sublated immediately on the acquisition of the 
knowledge of Br The objects such as the pots, etc , are not 
unreal, but their names and forms resulting from speech are 
called unreal Witness for instance what the author says in this 
connection 1 

The Antara-sr§p consisting of illusory experiences like the 
dream world* etc , has Avidyd as its substratum, while the world 
is real, as it is co ordmated with Br through the relation of 
causality The illusory worlds like the dream exist so far as the 
knowledge of Br has not dawned on a man When one attains 
'*Brahma-Jn5na , everything is perceived as Br and hence e\en 
Vibat appeared \o be false before, becomes Br or is seen as Br, 
The body, etc , are unreal in so far as they are seen as veiled by 
Vifayata rooted m Avidya 

The devotees deem, even their bodies, etc , as nothing but Br , 
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and their actions resemble the sportive activities of Lord 
Kf$na 

(b) GaJyamaya Brahma \mfa 

The Brahmavada is said to give rise to the knowledge of the 
Lord s greatness and is but a manifestation of the Lord in this form, 
representing the quintessence of all scriptures The world forms 
a stage for the divine sport as also a partial manifestation of the 
Lord The text "Neha nJna &ti*\ etc * meaning ‘there is nothing 
here different from (Him)'* bars ofT the possibility of duality Br 
is one, without a second, and since it is immanent in all and 
since the world exhibits a graded manifestation of His triple 
aspect as existence, intelligence and bliss there is no scope for 
duality The objects are not unreal, but our defective perception 
rooted in illusion (Vi$3yata) is responsible for such an appearance 
(of difference from the Lord) The wise or the knowcrsofBr 
do not suffer from such a faulty perception, but the extrovert 
people take the objects to be unreal, while in reality their 
cognition of the objects is stained by Vi$ayata which produces 
illusion, whereas the objects remain as they essentially are (as 
real manifestations and parts of the Lord) 

The sniti-texts speaking of the world as worthy of being 
abandoned (heya) are meant to put an end to passion or attach 
merit on the part of the jiva for its own self (as independent 
owner or centre of it) The argument that the world bemg but a 
form of God should be proposed as the object of attainment 
which one should strive after does not hold water, because the 
mention oF meditation, etc , is for the sake of producing 
knowledge, but when one comes to realise the true nature of the 
world as a part of God those injunctions are no more applicable 
to him 

The author explains different aspects of the Suddhadvaita 
system in a question answer form the main pomts of which are 
summarised below 

The arguments challenging the propriety of worship (bhajana) 
are refuted giving a clear exposition of the doctrine of devotion 
and its importance The jivas are required to offer devotion for 
the removal of ignorance and for the achievement of their 
original nature The 'bhajana* is necessary because the Lord who 
created the jivas for sport implying their separation from Him 
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as parts— wishes them to enjoy union with Him through *bhajana\ 
Tf it were argued that in Pustwwarga, which does not admit or 
any means apart from the Lord's grace itself, if there is room 
for ‘bhajana* as means, the very concept of Pu$ti is open to 
criticism— to this the author replies by explaining what ‘The 
Path of Grace' is The path of grace is that wherein the fruit 
itself acts as means, and hence, there is no impropriety 

If one were to argue that the jivas being parts of the Lord 
cannot be inferior (nyuna), and hence no use of ‘bhajana’, the 
answer is that the Lord wished to create for the sake of Sport and 
the 3ivas are characterised by inferiority in rank and power to 
theXord They remain so (i e nvuna to God) even in the state 
of liberation, and their manifestation depends on the Wish of 
the Lord, but this wish does not change their nature of being 
inferior, since they aie always willed by the Lord as partial 
manifestation Even when innumerable jivas emerge from Br as 
the sparks do from fire, there does not arise any *nyunatva” on 
the part of Br as the SruU text describes — ‘Purnamadah", etc 
The division into divine and devilish souls is due to His desire 
to sport The high and low world produces variety which is 
necessary for sport This variety is brought about through the 
graded manifestation of His triple aspects in the world, the soul 
-and the inner controller The Sport is eternal and hence the 
bondage and salvation, being but forms of the sport (since these 
are included m it), are eternal and so is the division of souls 
into divine and devilish The bondage m the lot of the devils is 
eternal, since they are env eloped in a mass of confusing and 
infatuating power of the Lord called Maya arising because of 
their emergence resulting m separation from the Lord The 
salvation m their case is said to be as impossible as the reco\ery 
of wealth gone into the hands of thieves The Lord only pro* 
duces Asuras, everything else (ending with the impossibility to 
gain unity with God) is consequential to infatuation produced by 
Wa/a Ti 11 were argued f hat in f he state or dissolution when 
all jh as merge into the Lord, even these devilish souls would 
merge into God and enjoy bliss, the author replies that it is 
not so, because even when the Prakftt gets dissolved as it were 
in Br at the time of dissolution and thereby shares the bliss- 
aspect, the devilish souls cannot obtain this bliss, because of 
their being screened off by Maya Again, if dissolution were to 
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bring about the attainment of bliss, there would be no difference 
between Prala>a and Mukti , and then no sensible person would 
strive for liberation ir it meant the dissolution of one’s own self 1 
Therefore Mukti »s different from Praia} a and it is of the nature 
of the experience of bhss of the self, while Pralaya means a state 
wherein the jtvas creep like reptiles as it were and get their 
afflictions of man> births removed Bhss can be obtained onl} 
through worship of the Lord 1# 


*Thjs point is explained differently in other works or the schooF 
P R ith a poss bit ty for oil of atta rung bliss in Praiaya 
* Thus far the work as available to us 



CHAPTER VII 


ITNAL EVALUATION 

In the preceding chapters the doctrines of the Suddhadvaita 
school haA e been set out in detail as embodied in the works of 
V. and his followers The acceptance of the reality of the pheno- 
menal world on the part of all post -Sankara schools of thought 
acts as a line of demarcation between these schools on the one 
hand, and the Kevaladvaita system on the other, since the latter 
assigns unreality to the world Like Rama and Madhva, V 
also upholds that the world is real, being but a ‘partial’ 
manifestation of the Lord This distinct realistic trend as also 
the concepts of Avirbliaxa, Tirobhava, Push, etc and the 
implications thereof lend a characteristic hue to the system 
of V. 

The later four schools of Vedanta view a common opponent 
in 5*, since he denie* the reality of the world, while attempting 
to postulate ultimate and absolute Reality of the one and only 
Principle viz Br The Ups , the B S and the Gita represent the 
triple canon of authority that all these schools are at one in 
basing their doctrines upon, but the fact that each of these 
schools is entuely distinct m itself reveals that the acceptance 
and the interpretation of the fundamental Sruti texts are different 
in each case For instance, Rama attaches a good deal of 
importance to the Visnu-purana mthe interpretation of the B S , 
while V declares the Bhg to be an independent, ultimate source 
of authority, which, for him, is not only an additional authori- 
tative canon, but also enjoys supreme importance as the 
Tin'll say' m matters of doubts pertaining to the generally 
accepted triple canon It is no wonder, therefore, that the 
acceptance of such an extraneous loyalty obliges him at times to 
force the Sruti texts to yield a meaning that he has already 
deduced from the tenets of the Bhg 
Again, an attempt at a systematisation of the conflicting or 
contradictor) Upam$ad texts (which, on the other hand, arc 
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traditionally accepted to propound Truth) is bixed on a rationa- 
listic spirit Hence the diverse nature of the scriptural texts as 
ncll as the background of the acceptance or influence of an 
additional source of authority go to mike the task of interpreta- 
tion of the BS very subjective and even dogmatic at times 
Thus, it is difficult to assert which one of the commentators 
escapes more or less unscratched or untouched by such brambles 
m the form of extraneous influences Therefore, it is not so 
absolutely important (though it has its valuable uses) to find 
out which one of the commentators is more faithful to the 
original meaning of the B S ( because the B S themselves arc 
evolved out of the Up texts and the latter, being of a contra- 
dictory nature, are liable to be interpreted diversely So, keeping 
this point in mind, one has to acknowledge the merits of 
a system as such in accordance with the degree of the 
test of consistency that it can stand, — besides the test of 
rationality m the fundamental postulates, especially those 
peculiar to it 

It is for reasons such as internal consistency and the height 
of logical acumen as also for the profundity of thought that 
S >s system has such a wide range of followers As against 
Ram5 and V , £ is entirely free from sectarian entanglements 
In so far as V n concerned, the word of the Bhg is final , and 
therefore, it is but natural that often £uddhadvaita doctrines 
are only extended applications of the Bhg teachings, and they 
represent more of theology than of philosophy Yet, it would 
be far better for the founder of the £uddh5dvaita sjstem to 
accept this fact than to read into the B S and even into the 
Ups his own doctrines, which are an outcome of the Bhg 
tenets This involves a chronological reversal of order whKh 
would hardly be acceptable to a scholarly mind Witness for 
instance, the building of the whole superstructure of the ‘Rasa- 
lila* on the strength of the Bhg* descriptions, and its being 
referred back to the T Up text * Raso vai sah", which simply 
means that Br is of the nature of Bliss The interpretation of 
practically the whole of the fourth adhyaya of the B S as given 
by V is devoted to the explanation of the Pu$£t and Mar>ada 
paths, the fruits thereof and so on , but these concepts as such 
are conspicuous by their absence in the Upanisadic literature 
and the B S 
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V *s system is based more radically than other systems on the 
authority of *sabda\ and he repeatedly declares that dry logic 
or mere reasoning has no place m his system if it is m conflict 
with *sabda% since it can only lead to ‘Abrahma vid>a' 1 Prof 
G H Bhatt maintains that this altitude of V is responsible 
for the strong and scathing criticism that he directs against S * 
Although it is quite true that the highest Experience (anubhuti) 
or the realisation of the Supreme Self cannot just be had through 
syllogistic reasoning and ratiocination, uniformed by the flash 
of inner vision m the form of self realisation, yet, different 
scriptural statements do require to be reasonably analysed in 
order that their implicit truth, pertaining to the experience of 
the mystics becomes explicit* understandable and acceptable 
Again, the modern scientific and rationalistic approach to the 
subject necessitates the separating of the grant from the chaff — 
and hence, the mind would naturally be unprepared to accept 
all the scriptural accounts as ‘revelation 1 in the sense m which 
the latter is generally understood Thus, a process of ‘gleaning 
or selection is inevitably required with respect to various accounts 
occurring in the scriptures The realisation of this necessity, 
rooted m a spirit of critical and rational analysis, seems to 
have been responsible for the rise of different philosophical 
systems 

Now, the question arises of the selection of scriptural texts 
for the formulation of one s fundamental stand ^ deems the 
texts that present Br as possessing attributes, etc to be secondary 
m importance, since, for him, the Supreme Br is devoid of all 
such characteristics Thus, the Saguna-texts, we are told, act 
as mere stepping stones to the realisation of the highest The 
description of Br as the all-governing, the creator, etc as gixen 
in the Sruh refers only to the lower Br , known as ihe Isvarn, 
says S Thus, the acceptance of the existence of the one and 
only Principle, viz Br , and its absolute unreTaledness and 
independence, has led him to deny the reality of the world, an 
object of perception, as also of the scriptures ande\en of 
Tivara, — since these fall within the range of duality an outcome 

1 1*1^1 -T f i» 

— Ami 1-2-32 

* ‘The Cultural Heritage of India III 7 350 
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of Nescience — But this is sheer blasphcmv, according to V 
who accepts the word of the Sruti is the final ajthonly and as 
such, both the sagurta and the mrguna — texts m tst be accepted 
and somehow accommodated within the frame work of hts 
doctrine As a result, he postulates that Br is both Saguna 
and Nirguna (though in a special sense) since the <ruti so 
dcchrcs — and if that involves contradiction in terms, on the 
human level of logic, be it so, for, Br is * an abode of contra- 
dictory attributes' 

This attitude to cling to the word of the £ruti has thus led V 
to formulate principles, which completely put reasoning out of 
court and hence they hardly remain acceptable Nor does he 
leave any scope for the application of reason to his conceptions 
and theories because he propounds that “the very nature of 
Br is such, being the possessor of contradictory -utnbutcs , 
and hence, one need not suspect any incongruity 1 Again for 
him, Br can become anything and herce there is no Mrodha* 
or conflict that can arise in His case * 

It is clear from the above that inspite of the declaration that 

V makes to the effect that reasoning should be accepted when 
not opposed to the £ruti text, the fact remains that in practice, 

V has hardly accorded it its due scope 

But none can be entirely free from the influence of the 
compelling force of Reason — thus V is often at pains to explain 
and interpret the B S and even the sruti texts on the basis of 
reason — but it is only too often that he feels compelled by his 
own extremely literal interpretation of Sruti to sacrifice reason 
to the final and “vetoing power of the scriptural testimony as 
understood by htm Moreover, the concept of the Divine Wish 
seems often to act as a panacea for all maladies bom of reason 

i* — Anu 1-2 32. 
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Y, says that he has undertaken the work of faithfully explaining 
the scriptural texts as commanded by the Lord, since these were 
misinterpreted by S 1 

An analysis of the different fundamentals that § and V have 
accepted shows that their selection of certain sruti texts as 
primmy or otherwise has paved the way to various points of 
doctrinal differences m their case Some scholars are inclined 
to opine that S does not do full justice to the stand of common 
agreement amongst all commentators that the siuti word is the 
highest authority, since he relegates certain texts to a subordinate 
position in favour of some other texts, which he holds to be of 
a greater significance Thus, he is not justified m doing so, 
while V accepts all the srutis and declares them to be authorita- 
tive and hence proves himself to be a better follower of the 
srutwas much -than S As against this, one may point out that 
it is far better to be ‘selective* and dear about the acceptance 
of tone’s fundamentals and then present a system consistent in 
itself and based on reason— rather than "swallow" anything 
and everything without any discrimination while laying the 
foundation for one s system of thought and then stumble at 
every step that follows 

Dr Kadhakiishnan says " "The greatness of S *s achievement 
rests on the peculiar intensity and splendour of thought with 
which the search for reality is conducted, on the high idealism 
of spirit grappling with the difficult problems of life, regardless 
of theological consequences, and on the vision of a consumma- 
tion which places a divine glory on human hfo’ 

Agam, even when V accepts both types of Sruti texts (viz the 
Saguna and the Nirguna), he also has to distinguish between 
the higher ft he Saguna, for him) and the lower Tir (Ak$ara) 
m the ultimate analysis that he offers With S , the position is 
just the reverse, in the sense that the T'Jitgupa Br represents 
the highest principle, while the Saguija is the lower one— 
although, ultimate!} , according to him, there is no distinction, 
no duality, since Br alone ts Thus, if discrimination regarding 
the selection of texts, etc were considered to be a drawback in 
the case of S , there is hardly anything to safeguard V *$ position 
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from its being challenged on the same grounds* because the 
iruti does not liy down that Siguiu Br should be regarded 
as the higher Br and Ak$ara the lower Therefore, from this 
point of \ tew of ‘selection** etc there is hardl} anjthing to 
choose between the two* viz & and V 

Hence, it is on the basis of internal consistent and logical 
tcnability that the worth of a s> stem of thought has to bcpropcrl) , 
assessed 

In the preceding chapters* we have alrcad> detailed out the 
procedural points of importance uuh respect to the inter- 
pretation qf many a crucnl sOtra Here we intend to briefly 
note some of them in order to present sufficient evidence for 
drawing a conclusion regarding the correctness or otherwise of 
the interpretations offered by the two commentators, \iz 5 
nnd V S Ins been paid so much attention to here because he 
happens to be the “pradhana-malla"’ (the chief antagonist) of 
V * who is the proper subject matter of our work *+ 

In sutra /// 2 14 , viz •Arupavidevahi tatpradhanatvat', the 
Sfitraklra states that Br has been stated in the scriptures to be 
formless alone* because that aspect of Bf (is Formless) is the 
chief one £ explains that the texts like Br Up 3S8*Kntha 
Up 3 15* Ch Up 8 14 1 Mu Up 2 1 2, Bf Up, 2 5 19 and 
so on have the Nirguna Br as the chief object of description 
and a harmonisation of ah these texts reveals that Br has to be 
known as devoid of form (rupa) etc Other texts that have the 
determinate or qualified aspect of Br in view do not have the 
highest Br as the chief object of consideration* and such texts 
are only for the sake of facilitating meditation 

V explains under this sutra (HI 2 14 ) that “what can be 
formulated, narrated and can become an object of practical 
dealings* is what is meant by *rupa * viz that which can become 
an object of all practical dealings, and the ‘world* possesses 
these characteristics Br is distinct from the world, which is 
only a ‘part of the former If it were argued, says V* that as 
cause and effect, there should also prevail non difference between 
Br and the world, the answer is furnished in “tatpradhanatvat**, 
meaning that Br is the chief object of narration, and hence the 
attributes of Br should be regarded as principal For example* 

Br *s being the sovereign ruler is deemed to be the principal 
attribute as compared to ‘Sarva karma*, which, being only a 
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;lanfica$ory attribute based on the analogy of worldly activity, 

5 secondary m importance This attribute, viz Br ’s “being not 
ike the world * is not a principal attribute of Br, and hence, 
:xplains V , the Sutrakara has stated it as ‘arupavat’ instead of 
arupam’ “Therefore, the attributes of the effect (world), like 
the effect itself (kaiyavat), belong to the Lord (being attributes 
of the effect that springs from the Lord), but these (karya- 
attributes) do not thereby become His attributes' 

This injerpretation of the above sutra is singularly outstanding 
in itself and the dissolution of the compound ‘arupavat* as V* 
makes it here is simply inconceivable under normal circums- 
tances It presents an instance of the extent to which a 
commentator can twist the sutras m order to make them fit 
into his own theory On the other hand, the straight-forward 
Teadmg of the sfltra emphasises the pomt that Br is only 
formless, since the Sruti texts chiefly present Br to be so The 
determinative particle ‘eva* after the employment of the word 
‘ArOpavat' lays stress on that aspect only This straight forward 
^statement as embodied m this sutra can also be argued 
to lay bare the intention of the Sutrakara, viz , that the 
Nirguna Br is the highest, though it must be confessed that 
“arupavat" is not exactly the synonym of “nirguna" and that 
other scholars are of different opinion, as pointed out else* 
* where Yet it is generally agreed that V s interpretation is 
unacceptable 

The sDtra (HI 2 3), viz *Mayamatram tu K3rtsnyen5nabhi- 
vyakta svarupatvat* is explained by £ to speak of the unreality 
of the dream-world, since the latter does not fully manifest the 
attributes of an existential entity (“=r 
fSrRTRrcw V) V also states that the dreamworld is just 
*Maya\ since it does not manifest the real nature of an entity m 
its entirety in relation to time, place and matter For Rama , this 
^M&ya’ is something miraculous, since it cannot be experienced 
by all , and the dream-world, which can be perceived only by a 
particular person who is dreaming, lasts only for a particular 
duration of time, and js therefore something ‘wonderful’. 
The nature of the jiva is not completely manifested in the 
state of *sam$5ra\ and hence the jna does not possess such 
powers as to be able to create the dream-world Hence, sajs 

R&ml . the dream wnrtd rreatinn 14 
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In the s)stem of V. this ‘Maya* is explained as a special power 
of the Lord, whereby thejlva gets confused * 

V also tries to clarify that the scriptures do not assert the 
‘reality* of the dream-world creation, as they do in the case of 
the world Therefore, the creation of the dream-world is just 
‘Mays’ and not real 

Reading between the lines, one can see how V is consciously 
struggling, to preserve the ‘reality* of the world even when the 
subject under consideration is the character of the dream world, 

& straightaway explains that the dream world is unreal, being 
nothing but Maya, since therein the nature of the dream-objects 
is not fully manifest,— and he gives a detailed analysis of the 
‘how* of it— in the explanation of the sdtra He does not refer 
to the reality or otherwise of the world as such at least during 
the course of the treatment of this sutra 

Actually, except for the slight note of difference as pointed 
out abo\e, the explanations offered both by g and V are the 
same, viz “the dream-world is only ‘Maya , since its nature is 
not completely manifest** , but the term ‘Maya* has to be under- 
stood as ‘mere illusion, unreality* and ‘a special power of the' 
Lord’ (which causes delusion) in their cases in respective order 
and that does constitute a vital difference, indeed 


Although the word ‘Maya’ occurs here (in this sutra) for the 
very first and only time in the whole B S , yet, the wordme of' 
this sOtra is pretty clear in giving a name, as it were to the 
concept of .Maya or Unreality of the world, which is imnl.ciJ 
contained throughout the B S (Cl Ch II ) Again, it should not 
be forgotten that the absence of the word in the rest of the B <; 
does not imply the absence of the doctrine itself a 

Another sutra of special significance is II 3 42 krtaoras itn 
pelcsastu vihitapratisiddhavaiyarthyadibhyafi , whlch * 

byS to mean ‘The Kvara takes into consideration thfeffJ, 
(of the jiva) of the nature of ‘dharma* and adharnia (ln ' ? 
to make thejiva undertake an actmty)-(or else) there would 
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